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Abode of God. By B. R. Sanna 
(poc 13 l.) 297 Fe. 

Advent of Sri Krishna. By Sa man an da 
613 Au. 

Anthropomorphism, The Divine. By 
Krishna Dutta Bharadwaj M. A. 
91 — 3 Ja. 

Asrama- management. A Jivanmukta’s. 
By Akshaya Kumar Banerjee 
M. A., 590- 6 Au. 

Avatar. Bhagavan Sri Krishna the 
all-round perfect. By H. H. 
Jagadguru Sri Sankaracharya...Puri, 
5--18 Ja; 282-90 Fe; 330-5 Ma. 

Avataras in the regulation ol thd 
Universe, Functions of. By G. S. 
R. Somayajulu B7— 90 Ja. 

Avatar hood in the Gita. By Sri 
Ain oh in do 18—26 Ja. 

Avatartattwa in relation to Viswa- 
Sristi. By Nagvndra Nath Chakra- 
vorty M. A. 556-9 Jl. 

Avataravada and Adwait.i Vedanta. 
By Mm. Ganganath Jha M. A., 
D. Infct. 42 Ja. 

Bengal Vaisnavism to Religious 
Thought, Contribution of. By 
Girindra Narayan Mailik M A , 
B. Zi. 790—8 De. 

Bhagavafca quoted (13 /. ) no j a; i.) 
196 Ja; (4/.) 300 F, j ( 8 / ) 647 
• Se; ( 5 /. ) 688 Oo. 


Bhagavata Dharina, The ( quot. from 
Srimad Bhagavata ) ( 32 l. ) 4th 

Cover Au. 

Bhagavata Dharma. By Basanta Kumar 
Chatter jee, M. A. 4,40—5 My. 

BhagavadgHa, Problems of the By 
K. S. Kamasv/ami Sastri 474—7 
Ju; 522-8 Jl; 570-6 Au; 618—21 
Se: 673*- 9 Oc: 714- 6 No; 763—70 De. 

Bhagavadgit^.j/l'he Dynamic Philosophy 
of. By Vasudova Saran Afarwal 
M. A., Li Li. B. 200-7 Ja, 

Bhagavadgita (quoted 3 /. ) 681 Oo. 

Bhakta Manidas the gartJeuer. 1 L' rail si a ted 
by Dhirendra Chandra Ray 3. A., 
756—60 No. 

Bhakta Raghu the Fisho man.' ^Trans- 
lated by Dhirendra Chandra; Jiay 
B. A., 696- -7 05 Oc. 

Bhakti-Sadhana, God- Realization 

through. By Sridhar Majumdar 
M. A. 222—4 Ja. 

Bharfcrihari quoted (5 /. ) 549 Jl. (3/.) 

800 De. 

Bhisma ( quoted 12 5)182 Ja. 

BBbs, Unto. By ‘Siva’ 321—2 Fe; 359— 
63 Ma; 396— 9 Ap; 455— 8 My; 495— 
8 Ju; 554—5 Jl; 596—8 Au; 634—6 
Se; 680-1 Oc; 726-7 No; 788-90 De. 

Bliss, Wavelets of. By H. P. Poddar 
689-96 Oo; 737—43 No. 
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Body of Sri Krsna, The. (quot. from 
Baba Bttarati ) ( 17 /. ) 93 Ja. 

"'rahmanism and Buddhism, The place 
of Siddhis in. By F. Otto Schrader 
743 — 6 No. 

Brahma or Supreme Being of the Gita, 
The Integral. By A lover of Gita 
132 — 31 Ja. 

Buddhism, The place of Siddhis in 
Brahmanism and. By F. Otto 
Schrader 743—0 No. 

Buddha, Lord ( quoted 3 /. ) 553 Jl. 

Ohaitanya Mahaprabhu, Sri. ( quoted 2 1. ) 
598 Au. 

Contemplation, Introversion and— a 
study in Mysticism. By Rev. Arthur 
E. Massey. 478—82 Ju. 

Creation, God and His. By Jayadayal 
Goyandka. 530—41 Jl. 

Culture, Western Thought and B astern. 
By Paul Brunton. 430—5 My. 

Death of Kamsa the Tyrant. By 
Kshitindra Nath Tagore, B. A. 
246—52 Ja. 

.Divine Name, Sweetness of the. ( quot. 
from O^duuandandas ) ( poe 22 /. ) 

4th Cover Ma, 

Devotees, The .Foremost among (quot. 
from Srimad Bhagavata ) ( 30 l ) 

4th Cover Ju. 

Devotion in the Gita, The path of. By 
Jayadayal Goyandka 418—23 Ap. 

DUammapada (quoted 3 /) 458 My; 

( 6 / ) 725 No. 

Dharma, Bhagavata. By Hasan t Kumar 
Chatterjee M. A., 440—5 My, 

Dharma, What is 0 Questions and 
answers. By Jayadayal Goyandka 
459—64 My. 

Eastern Culture, Western Thought and. 
By Paul Brunton 430—5 My. 

Editor’s Apologia. 274—7 Ja. 

Education, Our Present Day. By H. P. 
Poddar 291—7 Fe; 336—44 Ma; 405— 
10 Ap. 

Enlightenment. By Rajbali Pandeya 

• M. A., D. Litt., 363— G Ma. 


Eternal Struggle, The. By Baba' 

Saxena, M. A., D. Litt., 519—20 jjaK 

FleBh-eating, Sin of. ( quot. from TirtiV; 
valluvar) ( 19 / ) 4th Cover No. 

Francis of Assies], Saint. By GualthertS^;;! 
11. MeeB M. A., L'L. I)., 643—7 Se, 

Gita (quoted 3 t) 528 .Jl. ; 1 ‘v 

Gita, Avatarhood in the. By Sri Aura*// 
bin do L8--26 Ja. D/-. 

Gita, Problems of the Bhagavad— By V 
K. S. Ramaswami Sastri 474— 7^- 
t Ju; 522- 8 Jl; 570—5 Au; 618—2:'? 
*Se; 673—9 Oc; 714-6 No; 762—7$/' 
De. 

Gita, The Dynamic Philosophy 

Bhagavad. By Vasudev Saratf-V, 
Agarwal M. A., LL. B. 200—7 Ja. /- 

’ P'- 

Gita, The path of Devotion in £» 

By Jayadayal Goyandka 418— 23 A$>' 

Gita, The Quintessence of all Scrips 
tures. By Swarui Jagadiswarauand ii? 
252—7 Ja. ;} 

Gita. The yoga of knowledge in the.C 
By Jayadayal Goyandka 323—8 Fe. " 

God and His Creation. By Jayadayal 
Goyandka 536- 41 Jl. 

God Embodied in Form. Questions and 
answers. By Mm. Gopinath Kaviraj 
M. A., 57 — 70 Ja. 

God, My need of. By K. S. Rama swami 
Sastri 392— C Ap. 

God, The unseen hand of. By V. A*. 
Suryanarayan B. A., 754—6 No. 

Gopis’ Love for Sri Krishna. By fl. P. . 
Poddar 483-90 Ju; 542-9 Jl;\ 
582— 9 Au; 622— 30 Se. 

Gopi, The heart of a. By Jivan* 
Sh anker Yajnik M. A., 301—6 Et\ 

Goswaiui Yijoy Krishna (quoted 3 z)|£, 
604 Au. 

Heart of the Upanisads, The. T,y 
Swami Shuddhananda Bharati 687— 
41 Se. * 

Heart’s yearning, The. By Bhagavf&l 
Prasad Tripat hi ( poe 11 i) 477 Ju..^ 
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Holy\precepts. By ‘Siva’, 4th Cover Ja. 
Hymn to 'the Almighty. By Samananda 
( Poe full 1 page) 513 Ju. 

Illustrations, A peep into the. 277-80 Ja; 
328 Be; 424 Ap; 472 My; 520 Ju; 
568 Jl. 

Illustrations Tri-coloured;- 

(1) Ascent to the Supreme Abode. 
By I). Or Deolalikar 272. n. 
280 Ja. 

(2) Acharya in meditation, The. 
499 n. 520 Ju. 

(3) Advent of Sri Krishna, The. 

( frontis ) Au. 

(4) Chance -meeting. By the cour- 
tesy of O. C. Gangoly 30 n. 
278 Ja. 

(5) Coronation, After the. ( Frontis ) 
n. 472 My. 

(6) Curse, The self-invited. 446 n. 
472 My. 

(7) Darling of Yasoda, The. By 
B. K. Mitra 120 n. 278 Ja. 

( 8 ) Durga in Battle Array ( Frontis ) 
Oc. 

( 9 ) Enchanter of the Gopis, The. 
( Frontis ) He. 

(10) Fight, In the thick of the. 
641 Se. 

(11) Flute, The Magic. By Kanu 
Desai 40 n. 277 Ja. 

(12) Flute that Maddens, The. By 
S. C. Ukil. 60 n. 273 Ja. 

(ir) Goal of Vedanta, The. ( Frontis ) 
Fe. 

(14) God-intoxicated Teacher, The. 
542 n. 563 Jl. 

(15) Illuminer of Pn on. By D. D. 
Deolalikar 220 n. >'<0 Ja, 

(16) Indra and Virochana. 596 Au. 

(17) Krishna as His own Messenger 
to Radha. By the courtesy of 
O. C. Gangoly 180 n. 279 Ja. 

(18) Lord of Kailasa, The. ( Frontis ) 
- Se. 

(19) Mahasaraswati, Sri Sri. By D. 
D. Deolalikar, (Frc *s) n. 424 

#-p- 

|20) Matangi, Goddess. 689 Oc. 


(21) Mathura, Leaving for. By D. 
D. Deolalikar, 24& n. 280 Ja. 

(22) Muslim Devotee, A. 737 n. 
760 No. 

(23) Narada, Devarsi. 304 n. 328 Fe. 

(24) Narayana, Sri Sri. ( Frontis ) Jl. 

(25) Nriga, Redemption of. By D. 

D. Deolalikar. 200 n. 279 Ja. 

(26) Pointing to the New Moon 
* ( Frontis ) n. 520 Ju. 

(27) Protector of the Weak. By B. 
K. Mitra ( Frontis ) n 277 Ja. 

(28) Radha revealing Herself to 
Narada, Sri. By D. D. Deo- ,s 
lalikar 160 n. 279 Ja. 

(29) Rama, The Court of. i Frontis ) 

Xi. 760 No. 

(30) Rasa-Lila. By Premauarendra 
Ghasiram Sanaa 140 u. 273 Ja. 

(31.) Releaser of Prisoners. By f>. D. 
Deolalikar 256 n. 280 Ja. 

(32) Siva, The Ideal Yogi, Lord. 

( Frontis ) Mil. 

(33) Womanhood, The Wonder of 
Indian. 400 u 424 Ap. 

(34) Yogamaya in Kansa’s Prison. 
By B. K. Mitra 100 n. 278 Ja. 

Silhouette: — 

(1) Brahma and Sakti. 353 Ma. 

(2) Kalindi, On the Sands of. By 
Kanu Desai 20 n. 277 Ja. 

(3) Mira, The Love -intoxicated. 
784 De. 

(4) Two in One. By Kanu Desai 
144 n. 279 Ja. 

India in Lord Krishna’s Time. By 
Dasaratha Sarma M. A. 232—5 Ja. 
Indian Sculpture, Krishna in. By 
Yasudeva Upadhyaya M, A., 
353-4 Ma. 

Individual Problem and the World 
Problem, The. By Madan Mohan 
Verma 298—300 Fe. 

Indra and Virochana. 614—6 Au. 

Introversion and Contemplation. A study 
in Mysticism. By Arthur E. Massey 

478-82 Ju. 

I, What am. By I. B. Saxena M. A., De, 
Jayadeva, Poet-Saint. Translated by 
Balmukund Verma 605—12 Au. 
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Jivanmukta's Asrama Management, A. 
By Akshaya Kumar Banerjee M. A. 
590—6 Au. 

Jnaneswara ( quoted 6 / ) 736 No. 

Join in My Breast. By Madliava Nag 
( Poe 8 /) 226 Ja. 

Kabir Saheb ( quoted 2 / ) 800 Do.. 
Kalisantaranopanisad ( Kx tract from 
same 32 l ) 4 Ja. 

Kali Yuga. By Bire&hwar Banerjee, M. A. 
648 — 54 Se; 682— G Oc; 720-5 No. 

Kamsa the Tyrant, Death of. By 
Kahitindra Nath Tagore, B. A, 246— 
52 Ja. 

Karma Bhumi, The. By Bireshwar 
Banerjee, M. A. 400—5 Ap; 466 72 
My. 

Karma, The Doctrine of. By Viveka- 
prakaeh Brahmachari 784—7 Do. 

Karma Yoga- - The easier Discipline. 
By Jayadayal Goyandka 776- 81 T)e. 

Knowledge in the Gita, The Yoga of. 
By Jayadayal Goyandka 323—9 l<’e. 

Krishna- this all round perfect Avatar, 
Bhagavan Sri. By if. H. Jagadguru 
£rl 6ankaracharya...Puri . 5—18 Ja; 

282- -90 Pe; 330 -5 Mu, 

Kribhna is God Himself. By Pandit 
Madan Mohan Malaviya 27—30 Ja. 

Krishna is the Supreme Ilimself. By 
Basant Kumar Chatter jee 31—3 Ja. 
Krishna, Bhagavan 6rT. By Swami 
A8angananda 34—7 Ja. 

Krishna, Who i8 6ri P By Hirendra 
Nath Datta, M. A., B. L. 38 —42 Ja. 
KriBhna, who P By A. B. Dhruva 
43—7 Ja. 

Krishna, Sri. By P. Seshadri 52 Ja. 

Krishna as Bhagavan Himself, £ri. 
By RaBik Mohan Vidyabhusau 53— 
6 Ja. 

Krishna— The glory of Bhagavan Sri. 

By Jayadayal Goyandka 70—6 Ja. 
Krishna the Blessed, £rl. By Biroshwar 
Banerjee, M. A. 76—9 Ja. 


Krishna is God Himself, &vl. By Baldeo 
Prasad Mishra M. A., B. L., 80- -2 
Ja. 

Krishna, Some stray musiugs on Sri. 
By Raihana Tyabji 94—5 Ja. 

Krishna and His teachings. By Swami 
Sivananda Saraswati 96—9 Ja. 

Krishna and His message, tSri. By 
Swami Shuddhauanda Bharati, 99 — 
110 Ja. 

Krishna Tattwa of Bengal Vaisnavism, 
By Akshaya Kumar Banerjee, M. A., 
111—8 Ja. 

Krishna in the system of Vallabha- 
cliarya, £rl. By Helmuth Von 

CSlaseuapp 119 -22 Ja. 

Krishna as ‘I’ of the Gita, Sri. By L. 
N. Garde 132- 5 Ja. 

Krishna in the Mahabharata -and tne 
i’uranas. By S. N. Tadpatrikar 
136- 3 Ja. 

Krishna of Vnndavana, Sri. By K. S. 
Ramaswaini Sastri 139—48 Ja. 

Krishna— the Dynamic lead of His Love 
and Sweetness. By P. N. Sankara- 
narayana Aiyer 148-51 Ja. 

Krishna spent His mornings, How Sri p 
By a worshipper ot antiquity 155— 
6 Ja. 

Krishna and Arjunn, Friendship of Sri. 
By Diisiinudasa 164—74 Ja. 

Krishna and Draupadi, Sri. 179—82 Ja. 

Krishna, Some miraculous deeds of 
Bhagavan Sri. By Krishna Kinkara 
183-96 Ja. 

Krishna's message, The uni veisal appeal 
of. By I. J. S. Taraporewa-lla, B. A.* 
Ph. D., Bar- at -law 197 Ja. 

Krishna, Message of Sri. By Jadunath 
Sinha, M. A., Ph. P , P. R. S.. 
198-9 Ja. 

Krisna’s recipe for lokasangraha. By 
M. S. Srinivasa Sanaa M. A. 208— 
12 Ja. 

Krishna, Gopis’ Love lor Sri. By H. 
P. Poddar 483 — 90 Ju; 542-9 Jl; 
582—9 Au; G32— 30 So. 
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Krishna, Acharya Sankara on Bhagavan 
Sri. 499 — 504 Ju. 

Krishna, Advent of Sri. By Samananda 
613 An. 

Krishna, Historicity of Sri. By Swarui 
Abhedananda, Ph.D. 213—7 Ja. 

Krishna Oult, Mystical approaches in 
the Sri. By Radha Kamal Mukherjee 
218 — 21 Ja. 

Krishna-Cult, Tantra works on the. By 
Chintaharan Ohakravorty, M. A. 
224 — 6 Ja. 

Krishna-Lila,Puranas dealing with Sri. By 
Baldeo Upadhyaya, M. A. 227—32 Ja. 

Krishna’s Time, India in Lord. By 
Dasaratha Sarma, M. A., 232—5 Ja. 

Krishna as an Ideal man, Sri. By P. 
K. Acharya, M. A., Ph. D., D. Litt. 
238—45 Ja. 

Krishna of the Yaisnavas, Sri. Amulya 
Gharan Yidyabhusan 258—60 Ja. 

Krishna-loro in Tamil literature. By 
M. Ramachandra 267—70 Ja. 

Krishna. By “A. E.” ( Poe 26 l) 118 Ja. 

Krishnahood ( Poe Full 4l P- ) By Balram 
Kisore 82—6 Ja. 

Krishna’s Birth, The 'Date of Lord. By 
Y. II. Yader, M. A., LL. B., 349— 
52 M a. 

Krishna in Indian Sculpture. By 
Yasudeva Upadhyaya, M. A., 353- 
4 Ma. 

Lokasangralia, Sri Krishna’s recipe for. 
By M. S. Srinivasa Sarma 208 -12 
Ja. 

Love, Realization through. By Yidya- 
nanda 367—9 Ma. 

Love that spurned Moksa itself. By 
H. P. Poddar 446—54 My. 

Love the only means for lealizing God. 
By Jayadayal Goyandka 655—62 Se. 

ve Triumphant. By R' \ Arthur E. 
Massey {poe ll P- ) 641—2 Se. 

Mahabharata ( quoted 7 1) 138 Ja. 


Mahapurusas, The Glory of. By Jaya- 
dayal Goyandka 370—4 Ma. 

Manidas the gardener, Bhakta. Trans- 
lated by Dhirendra Ohandra Ray, 
B. A., 756—60 No. 

Message of the Earth ( quoted from 
Yisnu-Purana ) (28/) Cover My. 
Mind -control. By R. Man chanda 550— 
3 Jl. 

Mother Divine, Odes to the. By 
Kshitindra Nath Tagore, B. A. 
378-84 Ap. 

Mother of Time, The. By “Arjava’' 
{Poe 12 /) 376 Ma. 

Musings, Some Stray, By Dandapani 
429 My. 

Mysticism and Modern Rationalism. 
By Ram Murti Loomba, M. A., LL. 
B. 686- 8 Oo. 

Mysticism in Poetry. By Rev. Arthur E. 
Massey 575—82 An. 

Mystic Interpretation of Life. By 
Ban key Behari, B. A., LL. B. 
559-69 Jl. 

Nada— A Study. By Gourinath Lhatta- 
cliarya, M. A. 781-4 De. 

Name, Sweetness of the Divine {quoted 
from Jadunandandas ) ( Poe 22 I ) 

4th Cover Ma. 

Nanak, Guru. {quot. 3 /) 512 Ju. 

Narada, Devarsi. {quoted. 4 /) 725 No. 
Narayandas Kaviraj ( quoted 13 / ) 306 Fe. 
Nothing is God, By “Ramakrishna” 
728- 36 No. 

Odes to the Mother Divine. By 
Kshitindra Nath Tagore, B. A. 
378- 84 Ap: 666-72 Oc. 

Ofleriug ol Self to God. By Jayadayal 
Goyandka 705—12 Oc. 

Padma-Purana {quoted 5 /) 719 No. 

Poetry, Mysticism in. By Rev. Arthur E. 
Massey 575—82 Au. 

Poet- Saint Jayadeva. Translated by 
Balmukund Yerma 605—12 Au. 
Prakriti end Purusha. By Jayadayal 
Goyandka 747—53 No. 




Preoepts, Holy. By ‘Siva* 4th Cover Ja. 

Problems of the Bhagavadgita. By K. 
S. Ramaswami Sastri,474— 7 Ju; 
622 — 8 Jl; 570—6 An; 618-21 Se; 
673—9 Oo; 714—6 No; 762—70 Be. 
Pnrnsha, Prakriti and. By Jayadayal 
Goyandka, 747—53 No. 

Questions and Their Answers, Twenty- 
three. By Jayadayal Goyandka 
599—604 Au, 

Radha, A Muslim’s Sri. By Raihana 
Tyabji 387—91 Ap. 

Radha, Who was Sri ? By H. P. 
Poddar 160—3 Ja. 

Raghunath ( quoted 4 l ) 300 Fe. 

Uaghu the Fisherman, Bhakta. Transla- 
ted By Dhirendra Ch. Ray, B. A. 
696—705 Oc. 

Rahim ( quoted 2 l ) 800 De. 

Raidas ( quoted 3 / ) 512 Ju. 

Rama-Krishna Paramhansa ( quoted 3 I ) 
512 Ju. 

Rama’s Name, Glory of Sri. ( quoi t 
from Padma-Purana 25 / ) 4 th 

Cover Jl. 

Rationalists, A word to the. By Feroze 

C. Davar, M. A. 426-9 My. 

Realization through Love. By Vidya- 
nand 357—9 Ma. 

Reality, The Nature of. By Dr. T. M. P. 
Mahadevan, M. A., Ph. I). 516—0 
Ju. 

Release, Tho Vedantic Idea of. By 
Dr. T. M. P. Mahadevan M. A., Ph. 

D. 529-35 Jl. 

Religion and Religious Propaganda. 
By Jayadayal Goyandka 490—4 Ju. 

Religion in Schools. By M. S. Srinivasa 
Sarma, M. A., 345—9 Ma. 
Renunciation, How to practise it, True. 

By H. P. Poddar 771—5 De. 
Revolution or Evolution— Let us choose 
quickly. By P. N. Shankra N. 
Aiyar 436—9 My. 

Bftpa Gosw&mi ( quoted 4 l ) 369 Ma. 


Saint Francis of Assies! By r 
Gualtherus H. Mees M. A., LL. i 
643—7 Se. 

Saint Sathakopa. By V. R. Ramchandra 
Dixitar M. A., 798-800 

Sakti. By Sambhoonath 384—6 Ap. 

Sakti-worshippers, do, What should, 

( 28 l ) 4th Cover Ap. 

Salutations. 2-3 Ja. 

Sanatsu jatiyam. By T, S. Srinivasan 
354—8 Ma; 415-8 Ap. 

Sankara, Acharya. ( quoted 3 l ) 138 Ja; 
(4 l) 182 Ja. 

Sant -Mat or Religion of the Saints. By 
Sir Ananda Sarup, Kt. Sahebji 
Maharaj ( Late ) 717—9 No. 

Sculpture, Sri Krishna in Indian. By 
Yasudeva Upadhyaya, M. A. 353—4 
Ma. 

Search. By H. C. Asthana, M. A., 
157-9 Ja. 

Siddhie in Brahmanism and Buddhism, 
The place of. By F. Otto Schrader 
743-6 No. 

Sikshashtaka ( 8 Precepts of Sri 
Chaitany a ) ( 31 1 ) 4 th Cover Fe. 

Soul and Its Goal, The. By Rev. Arthur 

E. Massey. 307—11 Fe. 

Soul, The dark Night of the. By 
Bhagavati Prasad Singh 236—7 Ja. 

Sri Radha and Sri KriBhna ( quot. from 
Atharva Veda , Brahma Parana , Brahma- 
Samhttn and Sammohan Tantra) ( 10 l) 
156 Ja. 

Struggle, The Eternal. By Baburain 
Saxena, M. A., D. Litt. 319—20 Ju. 

Sundar Das ( Quoted 4 / ) 612 Au. 

Syama, The Flute of, By Pramatha 
Nath Tarkabhusana Mm. 271—4 Ja. 

Tamil Literature, Krishna-Lore in. By 
M. Ramachandra 267—70 Ja. 

Tantra Works on the Krishna Cult. By 
Chintaharan Chakravorty, M. A. 
224-6 Ja. 

Three Aspects, The. By “Dattatreya.” 
510-2 Ju. 

Time, The Mother of. By "Arjava” 
( Poe 12 l ) 376 Ma, 



^itiruvalluvar ( Quoted 2 l ) 612 Au. 

‘rinity of Three Inseparable Compan- 
ions. ( Story ) By Li Ilong Chong. 
375 — 6 Ma. 

Trinity of Yogas, The. ( Karma-Bhakti- 
Jnana ) By Biro eh war Banerjee, 
M. A. 312- 31 Fe. 

Tulasi— The Glory of Devotion. (One 
Act Play ) By Suddhananda Bharati. 
505 — 9 Ju. 

Tulasi das (quotal 4 7) Au; (0 /) 736 No. 

Unique Value of Remembering Sri 
Krishna (quot. from Ii/iu^tvuta ) 

( 17 / ) 81 Ja. 

Unto Bliss. By ‘Siva’ 331—2 Fe; 350—63 
Ma; 306 — 0 Ap; 455- S My; 495-8 
Ju; 554 — 5 Jl; 506-8 Au; 03*1—6 So: 
680-1 Oe; 726-7 No; 788-00 De. 

Upanisad (quoted) ( 3 7) 458 My; (3 /) 
631 Oc. 

Upanisads, 'lhe Heart of the. By Swami 
Suddhananda Bharati 637—41 Se. 
Vaisnavas and Bhagavatas, Marks of. 
( tjuot . from Pihhna-Purtuut and Skanda- 
Pimm) (23 /) 4th Cover Se. 

Vaisnavism, The Krishna Tattwa of 
Bengal. By Akshaya Kuu.ar Banerjee, 
M. A., Ill- -8 Ja. 

Vaisnavism to Religious thought, 
Contribution oi Bengal. By Girindra 

Narayan Malixk, M. A., B. Jj., 
790-8 De. 

Value of worshipping of Sri Krishna's 
Feet. ( quot. front lihaftavuta) (15/) 
86 Ja. 


Vasudeva Sarvabhouma ( quoted 4 l ) 
138 Ja; (8 7) 439 My. 

Vedantic Equality. By Swami Adwaita- 
nanda 801—7 De. 

Vedantic Idea of Release. By Dr. T. M. 
P. Mahadevan, M. A., Ph. D., 529— 

85 Ji. 

Viroc-hana, tndra and. 6.14—0 Au. 

Viswa-Sristi, Avatartattwa in relation 
to. By Nagendra Nath Chakravorty, 
M. A., 556—9 Jl. 

Vivaha, 'lhe Philosophy of. By B. 

Kutumba Sastri, B. A., 411—14 Ap. 
Wavelets of Bliss. By H. P. Poddar 
689-90 Oc, 737-43 No. 

Western Thought and Eastern Culture. 

By Paul Brunton, 480- 5 My. 
Whither are We marching n By Rajendra 
Nath Barooah, B. A., 514—0 Ju. 
What am £ :1 By 1 B. Saxena, M. A., 
807— « Do. 

Who goes to Hell '• ( quot , form the 

lihagavata) (4 /) 80 Ja. 

Who is Sri Krishna P By Hirendra 
Nath Datta, Ivl. A. B. L 38—4.2 Ja. 
World Problem and the Individual 
Problem, The. By Madan Mohan 
Vevma, M. A. 298-300 Fe. 

Yoga of Knowledge in the Gita, The. 
By Jayadayal Goyandka 323- 8 Fe. 

Yogas, The Trinity oi. ( Karma-Bhakti- 
Jiiima ) By Birer-hwar Banerjee. 
M. A., 312-21 Fc. 

Yoga Vasislha (quoted 7 7) 553 Jl. 

Yoga, What is *> By Swami Abhedanam'S 
Ph. ih, 0.31—1 Se. 












'jyifa-r i gyi^ gyim-rpr 'jyTit^f^r-q’r n 



A Monthly foi the Propagation of Spiritual Ideas and Love oi God. 

He who seeth Me everywhere, end seeth everything in Me, 

Of him wjll I never lose hold, and he shall never lose hold of Me. 

— bha^avadgit'i VI. 30. 


Vol. IV] February, 1937 


[No. 


I how to Sri (iovinda, the delight of lUindaban. who 
embodied in Himself the collective joy manifested in Vreja 
and who is Himselt delighted hv union with Sii R.idh i 


</ 


I 

$ 



Bhagavan Sri Krishna— 

The All-round Perfect Avatar. 

By His Holiness Sri Jagadguru Sri 1108 Sri Sankaracharya 

of Sri Govardhan Mutt, Puri. 

( Continued front our previous issue ) 


1. AlSWARYASYA SAMAGRASYA 
( Absolute Suzerainty ) 
Commencing from the very birth 
of Bhagavan 6rl Krsna and going 
on to the very end of the story, we 
find that every inoident ( including 
even the most trivial ones in His life- 
history ) goes to prove that, in the shape 
of Bhagavan &rl Kr$na, it was the Lord 
of the whole universe Himself ( attended 
by all His Kalas and 6aktis, i. e., all 
His Omnipotent powers in the fulness of 
aotual manifestation) that had come down 
in human form in order to consecrate 
the Earth ( with His personal physical and 
visible presence) and redeem and give 
salvation to its denizens. In proof of 
this, we need only cite a few conspicuous 
examples. ( 1 ) His foBter-mother 6ri 
Ya6oda*s experience in her efforts to 
bind the little child Krsna, wherein 
she found that even an infinity of rope- 
length was insufficient for binding Him 
with ( until He Himself, in sheer 
compassion for the exhausted and 
perspiring mother, allowed Himself to 
be bound by her); (2) the incident 
connected with the deliverance of His 
devotee Draupadl Devi from the hands 
of the monster DuWasana when the 
latter tried to strip her naked in the 
midst of a huge assembly of men but 
found her clothed by the Lord with 
an infinite supply of clothing; (3) 
the spectacle of His simultaneous 
presence ( as seen and recorded 
by the celestial sage Nevada ) in 
the thousands of houses dwelt in 
by HxS thousands of wiveB; and other 
such instances are clearest possible 


illustrative proofs of Bhagavan £rl 
Krsna’ s Omnipresenoe, Omnipotence etc. 

And, on the contrary, there is not 
even a single incident in the entire 
life -story of Bhagavan 6ri Krsna 
( commencing from His killing of the 
demoness Putana and such other epi- 
sodes of His early childhood ) in which 
we find things going out of His hands 
or beyond his control, under any 
oircumstanccs whatsoever. In other 
words, we find not only the whole of 
humanity but even Mother Nature 
Herself absolutely under His perfect 
control and domination. Under these 
circumstances, the requirement of S«- 
magra AUwarya ( i. e. Absolute Suzerainty 
over the whole Universe ), which is the first 
concomitant ingredient in the above 
quoted definition of “Bhagavan” (*.<?., 
God Almighty ), is so clearly fulfilled 
in Bhagavan &ri Krsna that no further 
need is left for the explaining, expounding, 
proving, substantiating, and so on thereof. 

2. DHARMASYA SAMAGRASYA 
( Omnilateral Dharma ) 

The next requirement contained in 
the aforequoted definition is that 
Bhagavan is, and should, therefore 
manifest Himself as the Fountain- 
head and actual store-house of all 
Dharmas. Now, Dharma is the name 
technically given to and denotes and 
connotes the entire multitude of 
Sddhana-Sdmagri ( or means ) calculated 
to work for and bring about the uplift 
of individuals and of society as a whole. 
From this angle of vision, too, Bhagavan 
6ri KrBna shines before us with perfect 
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effulgence as the very embodiment of 
Dharma, And even when we take into 
account and look at omnilateral Dharma 
from the necessarily manifold and multi- 
farious points of view arising out of and in 
relation to all conceivable relationships 
and capacities which obtain in the 
transactions of the world and also from 
the still further varying standpoints of 
the innumerable differences caused in 
respect of individual and collective 
Duty by differences relating to time, 
place, and condition, qualifications and 
other differences of Adhikari-Bheda, the 
wonderful and extraordinary fact Btares 
us in the face that even then Bhagavan 
&ti Krsna places before us the highest 
Ideals of Dharma in respect of them all, 
not merely by means of His nectar- like 
theoretical teachings but also through the 
instrumentality of His actual model conduct 
in the practical every-day life. 

Even the pettiest of petty instances 
throwing light upon all these matters is so 
wondrous and beautiful that it deBerveB 
to be the subject-matter of, and yet cannot 
be done justice to by, even hundreds of 
lengthy lectures and elaborate disserta- 
tions. We shall therefore content our- 
selves with adopting the Sthdli-pulaka 
Nydya already referred to and, by 
means of a few particular cogent and 
conspicuous illustrations of an exemplary 
character, seek to make clear how, along 
with the highest ideals conceivable 
in spirituality and other-worldliness of 
the most striking, thrilling and soul- 
stirring character, Bhagavan 6ri Krsna 
was also, at the same time, a perfect 
past-master and an unrivalled, nay, 
unapproachably skilled expert in worldly 
transactions, too; how at the same time 
He kept His statesmanship un divorced 
from Dharma and how, although dealing 
with people of varying views and 
mentalities and different inclinations, 
tendencies and qualifications, being 
connected with them in thousands of 
mutually conflicting relationships and 
capacities, Bhagavan $ri Krsna was 


always able to get all suoh persons to 
do all things in accordance with His 
own Divine Sankalpa and also enable 
them, at the same time, to tread and 
make continual progress on the path 
leading to their happiness here and 
hereafter. 

TOWARDS PARENTS 

When He was only 11 yearB and 
3 months old, He left Brindaban, re- 
turned to Muttra, destroyed Kamsa 
and released HiB parents, Sri DevakI 
and Sri Vasudeva from prison; and 
with hands folded before them, with 
the utmost humility and supplication, 
He said to them: — 

“A living son who does not serve 
his parents, deserves to be counted as 
a corpse\ but, having remained during 
all these years in Gokul and Brindaban 
I have not been able to serve you in 
the least as befits a son. Pray pardon 
me" and so on. What an exemplary 
objeot-lesson for us all who, in spite 
of our having all facilities and oppor- 
tunities for such filial service, are 
generally too lazy both physically and 
intellectually to really Berve our parents 
as we ought to ! 

TOWARDS HIS FOSTER-PARENTS 

It is well-known how Bhagavan 
&rl Krsna behaved towards His foster- 
parents, &ri YaSoda and 6rl Nanda- 
gopa, all through His boyhood and 
afterwards on and after the occa- 
sion of the Solar Eclipse at Kuruksetra, 
and how full of exemplary affection 
combined with model humility His 
conduct towards them was. 

TOWARDS HIS ELDER BROTHER 

It is also a very interesting and 
instructive study in human psychology 
to note how, in dealing with His rather 
flery-tempered Elder Brother, &ri Bala- 
rama, and even during those occasions 
when He found that acting in accord- 
ance with the latter ’ b wishee was 
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flagrantly inconsistent with Dhartna or 
with Niti ( i. e either with Righteous 
Principle or Righteous Policy ), even 
then, in spite of His being the Lord 
of the Universe, Bhagavan Sri Krsna 
always satisfied and pleased Sri Bala- 
rama by His affectionate humility, on 
the one hand, and by His unique 
methods of gentle and irresistible 
persuasion, on the other, and how He 
always served His elder brother to the 
latter’s perfect satisfaction. 

TOWARDS HIS GURU 

In spite of His being Omniscient 
and absolutely without the least little 
tinge of ignorance in any respect or on 
any point whatsoever, and notwithstand- 
ing the consequent utter needlessnesB 
for Him to take instruction or even 
advice from anyone whomsoever, we 
find that ( in the strictest possible 
accordance with the laws of conduct 
framed by Himself for humanity to 
follow ) Bhagavan Sri Krsna went to 
reside in the Gurukula , was an Ideal 
Pupil of His Guru Sri Sandlpani, and 
served him with exemplary humility 
and love and paid Guru-Daksina of a 
unique character to him by bringing to 
life and restoring to the latter, his son 
who had been drowned in the sea 1 

TOWARDS THE BRAHMANS 

We must similarly note— with 
interest and with profit— -that, not only 
by precept but also by His own exem- 
plary and inspiring example and not 
merely towards Maharsis of the type 
of Sri Narada but even towards Sudama, 
Srutadeva, and otherB, who were the 
poorest of the poor and the lowliest of 
lowly Brahman 8, Bhagavan &rl Krsna 
illustrated the principle and always 
evinced the attitude enjoineu by the 
&Lstras, viz. of looking on them as 
Bhfidevas, i. e., gods in human form. 

TOWARDS COWS 

The world-renowned facts that 
Bhagavan $rj Krsna’ s tender years of 


early boyhood were spent, and that 
all His wonderful and miraculous feats 
of those years were performed, in the 
loving service of the cows and calves 
at Gokul and Brindaban, will suffice to 
show how exemplary was His attitude 
of loving service towardB Gomdtd , the 
mother cow. 

TOWARDS HIS WIVES 

It is a well-known experience of 
everyday life which is recorded in 
&rlmad Bhdgavata in the words: — 

( i. e a plurality of co- wives means 
torture to the husband. ) 

And yet, we find that, not merely 
with Bhagavatls 6rl Rukminl, Sri Satya- 
bhama and the other six Patta-MahiBis, 
but also with the other sixteen thous- 
and, who were His wives, Bhagavan 
f§ri Krsna always kept up a relation- 
ship of such utterly impartial and 
tender love that, on the historical 
occasion when they all gathered 
together at Kuruksetra and entered into 
conversation with £rt Draupadl, each 
of them vied with all the others in 
giving expression to her indescribable 
happiness and her heart’s fervent desire 
that, during every future existence of 
hers, she might be privileged to get 
further opportunities for the service of 
Bhagavan £ri Krsna. What a splendid 
model and ideal for the Grhasthas of 
the present-day world to mark, digest 
and follow 1 

TOWARDS POLITICS 

Bhagavan £rl Krsna’ s unbounded and 
unrivalled expertness in politics was of 
such a towering character that, owing 
thereto, His enemies invariably suffered 
defeat on all occasions and every one 
of His activities was a perfect and 
thorough-going success. And His exem- 
plary statesmanship was of such a 
unique character that even Viaura, 
Uddhava, Bhlsma and others, who were 
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experts and past-masters in all the 
arts of diplomacy relating to Peace and 
War, and who were the greatest 
authorities in Political Science and 
practically the Highest Courts of Appeal 
thereon — even they were astounded at 
His statesmanship and learned by 
actual experience to recognize in Him 
the Master- Diplomat of the whole 
world’s entire history l 

TOWARDS HIS DEVOTEES 

His mentality towards &ri Veda- 
vyasa, Akrura, Uddhava, Vidura, 
Sanjaya and other devotees, and the 
masterly way in which He dealt with 
all of them according to their respec- 
tive Adhikaras were similarly of a 
model and exemplary character; but 
His attitude towards Bhlsma was of 
such an especially thrilling character 
that it deserves special mention and 
description. Bhlsma was one of His 
greatest devotees; and yet, in accord- 
ance with and in fulfilment of his duty 
( which ha was unfortunately required 
to perform in his capacity as Generalis- 
simo of Duryodliaua’s army ), He was 
called upon to aim arrow after arrow 
at Arjuna and consequently on the 
body of Bhagavan, too, ( who was sit- 
ting in front of Arjuna as the latter’s 
charioteer ) ! But even when a regular 
flood of blood was flowing from Bhaga- 
van 6ri Krsua’s body in consequence of 
Bhlsma’ s arrows, we are thrilled to 
find that, going much farther even 
than promised to the world in the 
third Skandhct of the Bhdgavata , — 

SWtpftr St: HfctfKSfftPl.’ 

( “If mine own arm should happen to 
do aught against My devotees, I would 
first cut it off and then attend to other 
matters.” ) 

He subordinates even His own 
prestige to that of Bhlsma. By going 
back upon His own vow of not wield- 
ing any weapon in course of the 
Mab5.bharata War, He rushed with a 


wheel to encounter Bhlsma and t ulfLLea 
the latter»s vow that he would drive 
his Master to such a contingency that 
He would be compelled to take up arms 
against him. Thereby He showed not 
mere ‘Bhaktavatsalata’, i. e affection 
towards devotees , but also ‘Bhakta- 
Paradhlnata’, i. e.> the subordination of 
His Almighty Self to His puny devotees. 

This incident is of such an unparal- 
leled character that, during his last 
moments, Bhlsma himself refers in 
terms of utmost gratitude and reverential 
love thereto by saying:— 

Km: l’ 

TOWARDS SUFFERING 
SUPPLICANTS 

In fulfilment of His GUu pledges— 

and— 

( 1 ) “I take upon Myself the burden 
of looking after the welfare and the 
fulfilment of the aspirations of those 
devotees who, with single-minded 
devotion, devote themselves to Me 
and worship Me”; and ( 2 ) “Oh Arjuna 1 
evil shall not befall My devotee” 
we find Bhagavan coming to the 
rescue of Frahlada, PraupadI and other 
devotees and saving their life, their pres- 
tige and so on; and thereby placing before 
the world the loftiest object-lesson the 
effect that He is the Protector jjjF the 
innocent sufferers and the Helper of 
the helpless. And, similarly, there is 
even in more recent times the grand 
and wonderful example wherein w» 
find Him protecting Mira Bai from 
untold sufferings and therby proving 
the truth of the ancient scriptural 
contention*.— 

qrfaar wfa n 
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“He, by whom Dranpadl was protect- 
ed from the hands of Dussasana and 
who was the Protector of the Gopis— He, 
Bhagavan Sri Krsna, is not gone any- 
where.” 

TOWARDS THE FALLEN 

In the 9th and 18th Chapters of 
the G\tii\ we find Him placing Himself 
thus:— 

‘srft jt^ r 

‘f$pj vrafeu fiPTssRr i’ 

‘31? ?s|T #n^t JIT fp* II’ 

“If even the worst of sinners becomes 
My single-minded devotee, I speedily 
make him a righteous soul and guarantee 
eternal Peace and Bliss to him.” 

“I shall free you from all sins; 
grieve not.” 

Countless are the instances where- 
in we find Him fulfilling thiB pledge 
too, and which ( as in the examples of 
Kubjd, Yamalarjuna, etc. ) we need not 
now go into details of. 

TOWARDS DISCIPLES 

With the sincere outlook of a true 
disciple, Arjuna throws himself at 
the feet of the Lord and BayB to Him: — 

‘jrafcn wfirfsra sfr tfjI 

Hi rri 51 II’ 

“Determine for me and tell me what 
will be for my welfare. I am Thy 
disciple ( i. e., shall obey all Thy Com- 
mands ). Pray order me, who am Thy 
disciple and am taking shelter under 
Thy feet.” 

And in response to this prayer 
of Arjuna, we find Bhagavan 6rl 
Krsna teaching him the Bhagavadgitu 
which is the very quintessence of the 
Upanisads, uplifting him from the mire 
and mirage of ignorance and delusion 
into which he had fallen; and thereby, 
placing before the world a most beautiful 
$nd perfect example of the true Guru. 


TOWARDS FRIENDS 

We similarly find Him as the 
setter of ideal examples to us in respect 
of true friendship, too, by His affectionate 
behaviour towards the cowherdB and 
the cowherdesses in Gokul and Brinda- 
ban during His boyhood, and towards 
Sudama (Kuchaila) and other co-diBciples 
during the period of His stay as a student 
in Sandlpani's Gurukula. 

TOWARDS ENEMIES 

From His earliest childhood to the 
very end, we see Him possessed of 
supernatural powers which He always 
brings into play for the subjugation or 
even destruction of terrible enemies 
and their countless Aksauhinis, with- 
out the least trace of fear, anxiety or 
effort. And, yet, we also find Him 
following the invariable rule of adopt- 
ing peaceful methods as far as prac- 
ticable and not resorting to war except 
as a laBt resource. For example, He goes 
forth, in the interests of Peace, as an 
Ambassador from the PfindavaB, to Dur- 
yodhana and seeks to persuade him to 
give up his all-devouring greed and agree 
to the giving up, not of the whole kingdom 
nor even half of it or a quarter of it 
and so on, but just barely enough landed 
property in the shape of only five small 
villages ( out of the millions constituting 
the Pandava kingdom ) and that, too, 
not indeed for the purpose of enabling 
the Pandavas to live lives of ease, 
indolence or luxury and to keep a huge 
band of parasitical retainers and camp- 
followers as a symbol of their worldly 
prestige and so forth, but merely and 
solely in order to enable them to perform 
the elementary Ksatriya Duty of main- 
taining themselves and not being a 
burden upon others. And yet bloated and 
intoxicated with power, Duryodhana 
says, in reply, that he was not prepared 
to yield up even a pin-point unless and 
until he was compelled to do so by force 
of arms I And then it is that Bhagavan 
&ri Krsna bows clown to the inevitable 
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and agrees to the arbitrament of War in 
the interests of Justice ! And even this 
He was forced to do by the irresistible 
and compelling force of duty for the 
benefit and upliftment of the world, as 
declared in the well-known and already- 
cited declaration of His< 3 f^mT 3 ^ 3 ?T^etc. 

And when thus, in the interests of 
the world’s welfare, He has to per- 
form His Duty of the destruction of 
the wicked and therethrough the protec- 
tion of the innocent and the re-establish- 
ment of Dharmat even then He is found 
placing before Himself and honouring, 
in His own practical example, the 
principle laid down in His own 
teachings: — 

In other words, He behaves to- 
wards his enemies impartially and 
without the least hatred or prejudice; 
He uBes His powers in the performance 
of His sacred and unshirkable Duty 
(untainted by thoughts of profit and 
loss t. c.» unprompted by greed, partiality, 
self-interest, etc. ). And this is why, after 
His killing of Narakasura and His getting 
Jarasandha killed by Bhimasena, He 
does not seize their kingdoms but places 
their sons upon the Gaddis with His 
own hands, gives them the necessary 
advice with regard to just and loving 
rule over their subjects and Himself 
becomes their Helper, Protector and 
Patron l And, even as regards those 
whom in the performance of His duty 
and for the benefit of the Universe, He is 
reluctantly but unavoidably called 
upon to kill, we find one additional fact 
of a unique character about Him, viz. 
that He makes it a rule of giving salvation 
even to those who thus die at His hands 1 
And this iB, in very truth, in the fitness 
of things, beoause of the Oneness of the 
* Bearer of the Sudardana Chakra and of 
the Flute l 


TOWARDS THE GOPlS 

The relationship of Bhagavan 6ri 
Krsna (the Rasikaraja &tr omani ) during 
His childhood towards the Gopis dwell- 
ing in Vrajabhumi (Gokul, Brindaban, 
etc. ) and His sports with them are 
brilliant and model illustrations throw- 
ing wonderful and illumining light onHiB 
Ideal of Love, companionship, service, 
peace, sweetness and other innumerable 
qualities of a most fascinatin 
character. 

TOWARDS THE WHOLE WORLD 

In the Rajasuya Yajna episode of 
the Sabhd-Parva of the Mahdbhdrata, we 
find Bhagavan 6rl Krsna— as usual— the 
Motive Power and tower of strength 
behind the Pandavas in all matters; 
but when various functions have to be 
distributed amongst various persons 
and the question arises as to Duryodhana, 
the greedy and vicious creature, vain 
of power and knowing the power of the purse 
in the affairs of the world and therefore 
always hankering thereafter, the 
Srltnad Bhdgavata text 
tells us that Duryodhana was entrusted 
with the treasurership ! And other 
functions having been allotted to many 
others ( into the details of which we need 
not now go ), what was the function 
which Bhagavan reserved for and 
assigned to Himself P The same text 
says: — 

He allotted to Himself and actually 
performed the task of washing the feet 
of the guests who had assembled to 
witness and participate in the Rajasuya 
Yajna 1 By this practical example in 
excelsior i He not merely placeB before us 
and teaches ub— by His own sterling 
example— the Ideal of service for its own 
sake , but also proves incidentally the 
correctness of three consecutive names 
which are His in the Visnu-Sahasrandma \ — 
‘aTJTTfft UTO:* 

( Himself without pride and arrogance, 
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giving respeot and honour to others, 
and by virtue of the combination of 
qualities worthy of respect and adora- 
tion. ) 

Summing up the results of this brief 
study of Bhagavan £rl Krsna’s really 
exemplary examples in so many different 
capacities and relationships, it is no 
exaggeration but merely the bare truth 
to say that the entire history of the 
whole Universe may be ransacked from 
the beginning to the end but cannot 
show even a single parallel or even a 
single instance to surpass— or even equal— 
a single one of the herein above-de- 
scribed examples in question. Each one 
of them may, in fact, be made the 
subject-matter of thousands of lectures 
and articles and yet cannot possibly be 
done justice to by the whole lot of them. 
And this is why we have merely made 
what may be rightly called a sort of brief 
inventory or catalogue of a few such 
illustrative examples, and placed them 
before our readers with the fervent 
hope that they will be able to realize 
thoroughly therefrom that in all matters, 
in all respects and in every possible 
capacity, Bhagavan 6rl Krsna was 
&ak$at Dharma-Murti ( i. c. , the veritable 
Embodiment of Dharma ) and, at the same 
time, the Perfect Incarnation of the 
highest degree of condescending, ennobl- 
ing and uplifting Love, wherein the 
whole world — not excluding even His 
bitterest enemies and worst haters— had their 
own secured, reserved and protected 
niche. "With such an Embodiment of 
Dharma and Incarnation of Love to deal 
with, how can there be even the least 
little shadow of a doubt as to whether 
the first requirement ( ) postu- 

lated in the above-quoted definition of 
Bhagavan was truly, completely and 
perfectly fulfilled in the Lord Krsna 
or not P 

3. YA&ASAH SAMAGrR A 3YA 
( From the Vedantic standpoint ) 

As regards the world-pervading 
Kwti ( reputation ) of Bhagavan gri Ky§na, 


we may, at the outset, look at the matter 
from the Vedantic standpoint and say 
that, inasmuch as every person whose 
praises are sung by the world is really a 
Vibhuti of the Lord; their combined reputa- 
tions are really His because, with a 
breadth of mind, a largeness of heart 
and a high-souled generosity, to which 
there is absolutely no parallel anywhere 
in all the religious literature available 
to mankind in the entire history of the 
universe, we find Him saying;— 

m qj ag Hrfi: l’ 

srrN 

“In whatever shape or form the 
devotee adores Me, I help him through 
the instrumentality thereof to reach Me. 

“Even those who do not worship Me 
but worship other gods with faith and devotion 
are in reality worshipping Me, although not 
according to the Rules which I have laid 
down, and so on !” 

From this point of view, it is clear 
that the praisers and worshippers of God, 
whatever religion or denomination 
they may belong to and whatever name 
or form they may worship Him under, 
are really all Bhagavan Sri Krsna’ s 
praisers and worshippers ! 

FROM A LOWER STANDPOINT 

Laying aside for a moment, however, 
this higher standpoint of the Monistic 
Vedantic point of view and dealing 
with the question from the lower angle 
of vision ( which looks at things from a, 
constricted and narrow standpoint ), 
it is still perfectly true that Bhagavan 
&ri Krsna’s fame has covered and per 
vaded the whole world. And this fact 
is proved by the undeniable fact that 
the greatest saints, sages, seers and 
spiritual inquirers and the spiritual 
literature of the whole world (including 
the western hemisphere ) have been 
deeply impressed by and clearly manifest ^ 
the influence of Bhagavan &ri Krsna’s 
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Life and Teachings. It is possible to 
make out a complete list even of the 
most prominent and renowned personages 
from amongst the spiritual seers and 
inquirers of the world and of the higher 
philosophical literature of the world on 
whom and on which Bhagavan Sri 
Krsna' s Life and Teachings have thrown 
and impressed their influence and left 
their indelible mark. But it can be 
briefly asserted with absolute truth and 
with utmost assurance and sense of 
responsibility that it will be a difficult 
task for anyone to find out even a 
rare or exceptional example of a spiri- 
tually lofty soul and sublime philosophic- 
al literature ( in world history ) who 
or which has not— consciously or uncon- 
sciously— come under the influence of, 
and been benefited by, the influence of 
Bhagavan Sri Krsna, and does not bear 
and show clearly and absolutely unmis- 
takable Bigns thereof P 

INDIAN LITERATURE 

We may not attach any importance 
to the sayings and writings of unim- 
portant or ordinary individuals but 
must necessarily note and give due 
importance to the considered views of 
personages ox high spirituality, charac- 
ter, intellect and standing. From this 
standpoint, we may first note the great 
historical fact that Devotion to Sri 
Krsna has invariably produced a deep 
impression on, and its influence has 
been strongly felt by, the minds and 
hearts of all the sages and saints who 
have become so famous in the history 
of India. ThiB iB true of all provinces 
of India generally and of the entire 
field of Hindu Literature. The cases 
of Soordas, Mirabai, Narasi Mehta and 
other Baints and devotees of the high- 
est rank in Indian devotional literature 
prove thiB contention of ours. And, 
even with regard to Sanskrit literature, 
it iB to be noted that not only poems 
like the &i$upalci-vadha of the great poet 
-Magha ( whoBe whole plot is connected 
with some part or another of the 
2 


beautiful life-story of Bhagavan Sri 
Krsna ) but even other poems and dramas 
composed by other great authors in 
Sanskrit Literature are also found to 
have been influenced and affected by 
the spirit of the history and the 
teachings of Sri Krsna. As regards 
Bhajans, i. <?., the purely lyrical and 
devotional literature in Sanskrit, we 
need not elaborately point out that the 
great lyrical poet Jayadeva’s GUagovinda 
( which is chokeful of the spirit of 
concentrated devotion towards Sri Krsna) 
has secured for itBelf a lofty, prominent 
and superb niche in Sanskrit lyrical 
literature from which it can never be 
dethroned. 

INDIA’S DHARMACHARYAS 

In the next place, we would refer 
to the interesting and striking fact that, 
amongst the great Dharmacharyas whom 
our great and beloved Motherland 
India has given birth to, there is not 
even a single solitary or exceptional 
instance of an Acharya who was not a 
devotee of Bhagavan Sri Krsna. In 
this connection, it is also worthy of 
note that, although there is nothing 
particularly surprising or out of the 
common in Sri Ramanujacharya, Sri 
Vallabhacharya and other professed 
Vaisnava Acharyas being devotees of 
the Lord Sri Krsna, one must recognize 
this one fact of the most momentous 
character and importance, viz., that 
even Jagadguru Sri Adi Sankaracharya 
Maharaj ( who is universally acknow- 
ledged and actually declared by the 
Siva-Purdna, the Bhavisya-Puratja , the Kitrrna- 
PurdQct} the V isnu- Dharmottara and other 
Scriptures themselves to be the Incar- 
nation of Bhagavan Sri Sankara) was 
also himself a firm devotee of Sri 
Krsna. This being so, it is impossible 
for anyone to get away from that 
Bhagavan Sri Krsna’s Divinely thrilling, 
beautiful Form, His Magic Flute, His 
childhood ’ b Bports, His wonderful 
teachings in the Gita, and His achieve- 
ments in the Indian Politics of those 
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days,— in fact, all things connected with 
His fascinating life-story and life-work 
attracted and captivated the minds 
and hearts not only of Sri Radha Devi 
and other Gopikas and the Gopas of 
Brindaban, the Pandavas, and so forth, 
but also, in reality, of all sentient beings 
in the entire universe. 

ADWAITIS AND BHAGAVAN 

Sri krsna 

In this connection, we should all 
know and remember that Bhagavan Sri 
Adi Sankaracharya Himself has com- 
posed ( qualitatively ) loftier and 
( quantitativly ) more numerous Stotras 
(Hymns) in praise of Bhagavan Sri 
Krsna than all the Vaisnavacharyas put 
together and there is no work in the 
entire held of Sanskrit Theological and 
Devotional literature which explains, 
expounds and enjoins &ri Krsna -Bhakti in 
higher and more devotional style than 
the BhaUi Rasdyana composed by Swami 
Sri Madhusudana Saraswati Maharaj. 
the redoubtable author of the Adwaita - 
Siddlii and perhaps the greatest exponent 
propagandist of Bhagavan Sri Sankara’s 
Adwaita-Siddhanta of the Vedantas 1 
Nor is there to the credit of any other 
author up to the present day, anything 
exceeding or equalling and worthy to 
be placed alongside of the Devotion 
and Love evinced towards Bhagavan &rl 
Krsna by Swami Sri Madhusudana Saras- 
wati in the course of his philosophical 
writings, hi6 devotional Slokas, etc. 

ILLUSTRATIVE INSTANCES 

As illustrations proving this propo- 
sition of ours, we merely cite here 
three slokas of his from which it will 
become obvious to every unbiassed 
reader that, although Bhagavan Sankara- 
chary a was the world’s greatest pro- 
pounder of the Nirguna Adwaita- 
Siddhanta ( i. e-f the doctrine of Absolute 
Monotheism ) of the Vedantas, and 
although Swami Madhusudana Saraswati 
was the greatest expounder and propa- 
gandist of the Nirguna-Nr akaravada 
school of the Vedanta, yet even the 
heart and brain of such a Jhanakandi, 
Adwaitavadl and MayavadI as Swami 
Sri Madhusudana Saraswati /as drawn, 
cartivated and held captive by Bhagavan 
Sri Krsna’ s magic Form, His thrilling 


Lilas and HiB sublime Teachings. 
The Blokas in question run as follows: — 

WsiRr fit wafwr 

ftSli 1JRR ft^5RRR 

3R m jsRRRfffa: n 

JRR? ftfto 

jflfjRt qft <R I 

3TRR5R $J to ^FRRJfcfiRR 

toft *refl?s RCI Wft II 

f.wir?R toft r 4R n 

“Remember, O men of wisdom, 
again and again, that Effulgent Being 
having a Form constituted of Cons- 
ciousness and Bliss and a colour like 
that of a cloud laden with moisture, 
who is the purport of the 3ruti texts, and 
serves as an ornament for the neck of 
cowherd-maids of Vraja; who takes those 
who fix their mind on Him across the 
ocean of birth and death, and who 
repeatedly incarnates Himself for re- 
lieving the burden of Mother Earth.” 

“Let the Yogis behold, if they 60 
choose, with their mind controlled by 
meditation and other spiritual practices, 
the Supreme Effulgence which is action- 
less and devoid of attributes. As for our- 
selves, let that violet Effulgence ever be 
before our eyes which is seen running 
to and fro on the banks of the Jamuna.” 

“I know no Reality higher than 
Sri Krsna, who has a fiute in one of 
His hands, whose complexion is like 
the hue of a cloud laden with moisture, 
whose lips are ruddy like the fruit of the 
Bitnba tree, whose charming countenance 
is bright as the full moon, and whose 
eyes are beautiful as a pair of lotuses.” 

Is it not clear from these slokas 
that, in the estimation of the author 
of Adwaita -Sid dhi itself, Bhagavan {3rl 
Krsna was the Saguna, Sahara , Khanda and 
Parichchhinna and at the same time 
Purndvatdra of the Nirguna , NirdUdrd , Akhanda , 
Aparichchli inna , Sarvavydpi and Sarvdnt ary anil 
Paramdtmd Himself P 


( To be continued ) 



Our Present-Day Education. 


It is on the repeated request of some 
particular friends that I have dared to 
take up the pen and enter on a discussion 
on the present subject. These friends are 
pained to notice the consequences of this 
education as reflected in the lives and 
day-to-day activities of our educated 
youngmen and women. Some of them are 
direct sufferers themselves. Having 
spent their hard-earned money in the 
education of their boys and girlsi they 
now find these young hopefuls cast in 
an altogether different mould. They find 
these boyB and girls not only steeped in 
luxury and all sorts of extravagance, but 
otherwise disqualified and devoid of a 
spiritual life. In sheer helplessness 
these parents send their problems for a 
solution. An attempt is therefore made 
in the following pages to discuss the 
subject, although it appears that the 
disease has gone so deep that it is fairly 
impossible to think of obtaining a radical 
cure. In Gods creation, however, nothing 
can be an unmitigated and absolute evil. 
From that point of view there must be 
some good points even in thi3 education, 
and society must have to a certain extent 
profited by them. But if a proper esti- 
mate is made it will be found that the 
loss in this case far outweighs the gain. 
Nobody cared to bestow any serious 
thought on the problem when there was 
time to think, nor was the after-effect 
properly calculated; now when the 
country is full of the products of this 
education, when in the name of progress 
sohoole and colleges have sprung up 
everywhere, when owing to a change of 
outlook this education has acquired a 
prestige in the eye of the multitude, no 
substantial change is possible even if the 
evil effects are adequately brought to 
light. The disease has permeated all parts 
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of Bociety and it seems difficult now to 
overcome it unless the evil makes us so 
helpless as to compel us to turn our eyes 
to God alone for a remedy. The failure 
of the present system of education is very 
often discussed even in the Convocation 
Speeches of the various universities. 
It is described as a system that fosters 
a false perspective of life, that breeds 
unemployment, that is un-spiritual, 
that instils in the hearts of our youngmen 
a sense of luxury and ease under the 
plea of raising the standard of life and 
comfort. But these speeches generally 
end only with this criticism. The 
reason for this is apparent. Those who 
run these Universities cannot close 
their eyes to the evils of the modern 
system of education. But being incapable 
of changing their outlook, they observe 
some strong points in its favour and feel 
that it has also its use for society. They 
cannot, therefore, suggest any vital 
reform. All the same complications in 
society are daily growing inasmuch as 
educational institutions are growing in 
number turning out innumerable boys 
and girls who bear the hall-mark of this 
education on their forehead. Is there 
a way out of this difficulty P If not, is it 
any good to spend time over this dis- 
cussion P One cannot blame even those 
who regard this education as nothing but 
a blessing, because that is how they have 
learnt to look at the question. No useful 
purpose is likely to be served by criticiz- 
ing, or finding fault with others. What 
is therefore written here under pressure 
from friends is not intended to lay the 
blame upon any person or criticize any 
opinion. The reader will kindly excu.e 
me, if inspite of myself I am observed 
exhibiting any useless heat in the course 
of this discussion. 
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TRUE GOAL OF EDUCATION 

According to the tradition of the 
Hindu civilization the goal of education 
is to bring about an all-round growth 
of the pupil* physical, mental, material 
and moral, leading ultimately to the 
attainment of bliss, which is otherwise 
known as salvation, or freedom from 
the round of births and re-births. Our 
ancient Rsis recognized only that 
knowledge as true which brought 
about release from the meshes of 
ignorance. — ord £ri 

Krsna also, when he hinted in the 
Gita that Spiritual Knowledge was an 
aspect of Himself— fasTRRf 
gave the seal of His approval to the 
above view. The institution of the 
four Adramas ( stages ) of Brahmacharya 
( student life ), Gdrhasthya ( Married 
life ), Vdnaprastha ( forest life ) and 
Sannydsa ( Renunciation ) was introduced 
into Hindu society with the object of 
achieving this very object. The student 
in those days had to pass through the 
rigorous discipline of Brahmacharya while 
cultivating knowledge of things of 
this world as well as of things 
spiritual, and came out of the Gurukula 
as an embodiment of physical and 
mental health. Self-abnegation became 
the breath of his nostrils. When he 
entered the next stage of a householder 
he had to develop this capacity of self- 
abnegation further. Service became his 
ideal. He had to deny himself at 
every step for the sake of others. 
ThuB finally he waB able to renounce 
all that he possessed and merge his 
identity in the One Existence that 
permeated the whole universe. This is 
the line of growth chalked out for a 
student according to our Hindu tradition. 
So long as this method of e ducation 
based on the four ASramas remained 
undisturbed in India, our tradition and 
ideal remained intaot, and all* 'asBes of 
society were more or lesB happy. But 
when under many adverse circumstances 
we forsook this 4 irama Pharma, various 


complications arose in sooiety. The 
twentieth century has appeared as 
sounding the death-knell of this 
ancient tradition. It has produced a 
strange infatuation which is leading us 
towards destruction in the name of 
progress. The Mohammedans did not 
succeed in removing our sacred tuft of 
hair or our sacred thread at the point 
of their sword, but now in the name of 
progress we, educated Hindus, are 
eagerly removing them ourselves. Our 
women embraced fire as a long lost 
friend to maintain the high ideal of 
feminine chastity. Fire could not impair 
their chastity, although it burnt their 
bodies; on the contrary, it shone all 
the brighter; but now modern education 
has made that very ideal an intolerable 
burden to our sisterB and daughters, 
and organized attempts are being made 
on all sides to throw that ideal 
overboard. According to our ancient 
tradition society is held together by 
the force that lies in the truths of 
religion, and God is the foundation on 
which everything rests. But our present- 
day educated youngmen consider it a 
derogation and an act of shame to 
make a confession of faith in these re- 
alities. They cannot Bupport such 
foolish superstitions for fear of losing 
prestige with their fellow-youngmen. 
Enjoyment has become the supreme 
ideal of life to-day. The intoxication 
of modern education has blurred our 
vision to such an extent that we have 
begun to regard the satisfaction of base 
desires as the highest achievement and 
a source of supreme bliss, and like 
moths rushing headlong towards fire, 
we are feeling irresistibly drawn to- 
wards the ways of destruction. The 
Time-spirit has no doubt played an 
important part in the development of 
this new outlook. The present un- 
spiritual and ungodly education has 
helped forward the Time-spirit. 
The inspiration for this education has 
come from a dominant source which is 
outside India, and whose brillianoe has 
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dazed and stupefied our vision. We 
are caught in the meshes of a mirage, 
and are hotly in pursuit of it. That is 
why we feel tempted to indoctrinate 
our young boys and girls whose intellect 
and reasoning faculty is yet undeveloped 
with the base ideal of enjoyment 
inherent in that civilization and there- 
by unhesitatingly send them along a 
wrong path. The wonder of it is that 
we consider this to be a desirable path 
both for our children and for ourselves. 
The countries where this civilization 
was developed to perfection have now 
got fed up with it and are anxious to 
find a way out. But we in our blind 
folly refuse to see, although we have 
eyeB, and refuse to hear although we 
have ears, and are rushing headlong 
without looking to the pits that lie 
ahead. When will God dispel the 
delusion which inspires us to follow 
this maddening course P 

EVILS OF MODERN EDUCATION 

The evils that can be detected in 
most of our college or school students 
may be enumerated as below:— 

1. Lack of faith in God and Religion; 

2. Lack of Self-Restraint; 

3. Lack of lirahmacharya\ 

4. Lack of respect for teachers, 
parents and elders; 

5. Contempt for antiquity; 

6. Luxury and extravagance; 

7. Sense of shame in following such 
hereditary avocations as agricult- 
ure, or in undertaking household 
duties; 

8. Lack of open-mindedness. 

We shall deal with these points 
in some detail. 

1. ‘God is only a creation of the 
imagination of man. It is sheer waste 
of time to indulge in talks about Him. 
Has anybody ever seen Him P What is 


religion except a figment of the human 
brain P Designing and selfish persons have 
created these conceptions of God and 
Religion in order to frighten and cheat 
the unsophisticated. Religion is only 
a form of superstition.’ These and similar 
views are aired with some amount of 
gratification by those who have received 
the light of modern education. There 
are, again, otherB who, though holding 
the same view as the above, are cultured 
enough not to produce a shock by a 
direct frontal attack. They therefore 
take recourse to a subtler method 
of reasoning. They argue as if they 
have to deal with either a fool or 
a child.— ‘May be, there is a God; we do 
not contest this. But even if He is there, 
He does not take care of anybody, 
Rather, when He is everywhere, His 
service should consist in serving the 
world. One should, therefore, serve 
the masses instead of wasting time 
over useless worship or recitations of 
His name. Does not even the Gita 
teach that one should serve God in every 
being through one’s action P’ Those who 
advance this argument have no faith in 
God themselves; but, instead of directly 
denying His existence, they attempt to 
rxd us of our superstition through the 
subtle and back-door method of convinc- 
ing us about the futility of worship or 
chanting His name. They do not know 
that without a proper realization of 
God, without, in fact, a vision of the 
Infinite in every finite creature, there 
cannot be service in the proper sense 
of the term. The service that fills ua 
with pride or arrogance is no 
service at all. And service that is 
devoid of touch with and realization 
of the Infinite cannot but breed such 
arrogance. A Yajfia ( sacrifice ) performed 
without the direct presence of £iva can 
result only in bringing destruction on 
our head l Through our neglect of God 
and Religion we are gradually moving 
along the path of indulgence and ruin. 
And the irony is that we miscall it a9 
the path of progress. 
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2. Self-restraint has become now a 
thing of the past. We do not follow any 
standard of decency to regulate our talks, 
our mirth and fun, our mode of living, 
our wearing apparel, food and other 
items of our daily life. Manners are 
out of court. No control is exercised 
over the tongue. Some years ago I 
remember crossing the Ganges near 
Patna on a steamer which was boarded 
by a party of young college students 
accompanied by one or two of their 
youthful professors. The whole party 
was full of fun and light-hearted banter, 
which soon overstepped the limitB of 
decency and good breeding. Some ladies 
were seated at a short distance from 
the party. They began to feel very 
uncomfortable. The boys were, however, 
indifferent to their surroundings and 
began to behave as if there was none 
else in the steamer besides themselves. 
Indecent language and indecent gestures 
followed by loud peals of laughter from 
many throats, disorderly shouts and 
catcalls, all this formed part of their 
riotous and disreputable conduct. An 
old Maulvi, whose nerves could not 
tolerate this ribaldry of the boys, found 
himself in hot-water in trying to 
expostulate with the party. It resulted 
in turning their torrent of ridicule on 
such objects as hiB beard, his spectacles 
and even the shape and cut of his upper 
garments. No sooner the poor old man 
opened his lips than he was met by a 
terrible shout of laughter. The poor 
Maulvi had finally to save himself by 
beating a hasty retreat from such 
uncongenial company. 

The restriction about food is rapidly 
disappearing; every food has become 
the object of our avidity, be it even the 
leavings of an unknown peison; the 
plate on which beef was served to a 
MuBlim an instant ago is used the next 
moment for serving pakouri to a Hindu. 
Sodr water bottles are commonly used 
by all as the nectar of mother’s milk. 
There is no hesitation in taking food 


tasted by another. I remember an 
incident at a railway station when 
some young students dressed in the 
most up-to-date fashion oame frolicking 
along the train and caught hold of a 
vendor near a female compartment, 
where they started talking in a language 
which gave one the impression that 
they had neither mother nor sister in 
their homes. One of them purchased 
one kind of eatable and another a 
second variety; soon a struggle ensued 
for the possession of the stuff in each 
other’s hands; the food tasted by one 
was thrust into the mouth of another; 
they began to roll in laughter and 
profusely perspired in the excitement 
of their merriment. Then the tea vendor 
was called, and some food was also 
purchased from a Muslim vendor. No 
one cared to enquire whether the food 
was pure, or whether it was cleanly 
cooked and served. Incidents like these 
must be occurring daily these days. 

There may be poverty in the family, 
and the father may be sending the 
monthly expenses of the boy with great 
difficulty; yet the boy must have his 
standard of luxury satisfied. Apart 
from other things, he cannot manage 
with anything less than three pairs of 
footwear, one for outing, another for 
the tennis ground, and the third— a 
pair of slippers— for use in his room. 
There is no scope for the exercise of 
restraint or moderation anywhere. What 
a sad contrast with the injunctions of 
Manu who lays down the following 
rules for regulating the conduct of 
students who attend the Gurukula for 
their education. “A Brahmachari should 
after his daily bath perform Tarpatia to 
satisfy the Pevas, IJsis and Pitrs; he 
should worship the Pevas, perform 
Havan both morning and evening; he is 
to abjure liquor and meat, renounce 
the use of scents and ornamentB, should 
not viBit any woman, should eschew 
all exciting foods from his diet, should 
not kill any animal, Bhould not rub 
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oil in the body or apply collyrium in 
his eyes, should not use shoes, should 
control his propensities of lust, anger 
and greed, and should sleep alone. He 
sho<nd not participate in dance or music, 

( whether vocal or instrumental ) and 
should not indulge in gambling or 
quarrelling. He should guard himself 
against undue inquisitiveness in regard 
to the affairs of others, against untruth, 
doing injury to others, and casting 
glances on women or embracing them.” 
We find just the opposite now when late- 
rising has become fashionable, bath is 
taken only after the morning tea, Devas, 
jjsis and Pitrs are made objectB of 
ridicule, prohibited food iB welcome and 
scents are profusely used. Add to these 
the visits made to cinema houses and 
the reading of light and obscene 
literature, all of which help to vitiate 
the conduct of our youugmen. 

3. We must recognize to our shame 
and sorrow that in regard to the third 
item we, as a race, are perhaps going 
to be the worst sinners. Our students 
who start life without any chart or 
standard to regulate their conduct are 
being daily tempted to lead a life of 
indulgence through their text-books 
containing open references to love affairs, 
through light novels that appeal to the 
base nature, through the spread of sex- 
literature, and through their mode of 
living of which enjoyment is the only 
goal. Their association with immature 
and short- sighted young professors, who 
have themselves no self-restraint, very 
often leads them astray. Co-education 
has opened another road to ruin. Colleges 
and hostels built in imitation of the 
west and breeding an atmosphere of 
luxury and enjoyment, exchange of objec- 
tionable letters among friends and 
fellow-students, or seouring groBB 
objectionable pictures that naturally 
excite the mind towards enjoyment, 
all theBe help to bring about their 
'downfall. A very respected friend 
whose veracity or oapacity to judge 


oannot be doubted once told me that in a 
province, which is considered to be one of 
the most advanced in western education, 
about half the student population of 
the university are victims of one or 
other form of venereal disease. This 
deplorable condition of the youth, who 
are the future-hope of the nation, should 
draw tears of blood from our eyes I 

4. It has become almost a habit with 
those who have received the light of 
modern education to regard their parents 
as antiquated fools, to find fault with 
their actions or to slight their judgment 
even though trying to serve them 
bodily to a certain extent out of a 
sense of duty, or for the sake of winning 
popular applause. The time-honoured 
practice of worshipping the feet of 
elders at home is being neglected; nay, 
some even go to the length of feeling 
a sense of shame in being recognized 
as sons of their parents. An educated 
friend once actually said, “If instead 
of being the progeny of these fools, I 
could take my birth in a country where 
there is free-thinking, I would have been 
blessed indeed.” The friend holding 
this extreme view may be an exception, 
yet it is a fact that respect for the 
wishes and opinions of parents has now 
dwindled almost to the vanishing point. 
Disrespect for parents is sometimes 
recognized and advocated as a sign 
of progress ! A son can never imagine 
the deep anguish which his parents 
feel when they find the child of 
their bosom, nursed with so much 
trouble and care regarding them as 
nothing but old fossils and inflicting 
suffering on them through contemptuous 
indifference to their feelings and senti- 
ments. I could hardly restrain tears 
when an aggrieved father, full of tears, 
related to me his bitter experience 
in words whose pathos gave an indica- 
tion of the extent of his anguish and 
suffering. 

5. A young friend once told me 
that they were out to uproot and 
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destroy all antiquated ideas and cus- 
toms and replace them by new. The 
Vedas, the Puranas, the Qoran and the 
Bible,— they have no respeot for any of 
these. Such is the mentality of most 
of our youngmen, no matter whether 
they give expression to it or not. That 
is why they want to destroy in the 
name of reform. This thoughtless 
contempt for everything old, and attrac- 
tion for a new if novel order, is another 
direot result of modern education. 

6. The average monthly expenses 
of a college student are taken to be 
about Rs. 50/- now-a-days. In cities 
like Bombay they exceed even this 
amount. The colleges and hostels have 
been constructed on such a plan, and 
the standard of life in their atmosphere 
is bo high, that the boys feel demoraliz- 
ed if they cannot live up to this level 
of expenditure. The poor souls have to 
conform to the prevailing fashion the ex- 
penses of which are sufficient to maintain 
a couple of ordinary families in India. 
Shoes and boots of several varieties, 
boot polish, foreign dentifrice, looking- 
glass, brush, wrist- watch, flannel suit for 
the cricket-ground, another suit for the 
tennis court, tiffin in restaurants, daily 
shave in saloons, expensive laundering, 
purchase of the latest fictions, parties to 
friends, presents to friends on special 
occasions, visits to Picture-houses and 
play-grounds, these and who knows how 
many more are the items on which 
they have to spend money without 
hesitation in order to maintain the false 
dignity of their position. Their poor 
parents may be in the meantime selling 
their jewellery or mortgaging their 
residence and property, or may beg and 
borrow to meet this heavy expenditure. 
The boys do not care to know in what 
difficult situation their parents are; 
they live in a paradise of their own 
where life is guided by imi ation of 
one mother. At the time of their visits 
to home during vacation such of them 
as are married would make fresh 


demands of money for puchase of 
enjoyable things for their young wives. 
Being afraid of displeasing the son, 
lest he may fail in the examination, 
the parents swallow the bitter pill 
without any murmur, and never allow 
the child to know either their chagrin 
or their suffering. The student, in his 
turn, has no business, when he visits 
home, to enquire about a gross subject 
like the affairs of his home P Why should 
he lend a helping hand in the rough 
household work of his parents P His 
time is spent in visits to friends, in 
the writing of love-letterB, in fun and 
enjoyment, in indoor games or idle 
gossip. The parents tolerate all this in 
expectation that when the boy Bhould 
come out of college all the family 
wants would be removed by his 
earnings. How should the poor guardians 
in their distant village homeB know 
that the very boys for whose education 
they are parting with their life- 
blood, and whose demands, whether 
right or wrong, they met without any 
hesitation, would regard them as nothing 
but old fools when they come out 
of college after completion of their 
education; and if they fail to get any 
employment, the distress of the family 
would be much more acute. God alone 
knows how the poor would be able to 
bear the cost of an education which is 
so dear. 

7. I have found through experience 
that a university-trained young man is 
incapable of doing agricultural work, 
nor can he run a shop. Boys of the 
artisan class, when they have received 
this education, consider it derogatory 
to carry on their ancestral calling. They 
are not fitted to do anything else than 
clerical work, They develop a false 
sense of dignity, and feel shame in doing 
even their own work with their hands. 
They require a porter to carry even 
commodities weighing a few seers 
only. To carry weight they 
regard as infra dig not to speak of 
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sweeping rooms or washing clothes 1 
Let alone these household duties, some 
even consider it a degradation to live 
under the same roof with their old 
style parents or brothers and sisters 
who have no knowledge of modern 
manners and etiquette. If it is analysed 
properly, it will be found that this is 
one reason for the present growth of 
unemployment in the country. Every 
educated man seeks service. The love 
of false dignity of the modern educated 
always keeps their expenditure out of 
proportion to their income; the result 
is, as we often read in papers, that 
some even go to the length of seek- 
ing relief through suicide. It is 
seldom heard that an artisan or even 
a day-labourer committed suicide for 
want of occupation. Such extreme steps 
are taken only by the educated unem- 
ployed who are unfit for other work than 
either service or the legal profession. 
They look down upon all other kinds 
of work. Who can pioture the terrible 


consequences of the acute unemployment 
for whioh the ground is being prepared 
by our universities annually turning 
out from their portals thousands of 
youngmen possessing mentality as 
described above P 

8. The amount of straightforward- 
ness that could bo observed among our 
elders cannot be traced among us of the 
present generation, instead we have be- 
come adepts in deceit and past masters in 
double-dealing. Our elders never hesitat- 
ed to call a spade a spade. They used 
to call an enemy an enemy, and a friend a 
friend; but we address a person as a friend, 
and treat him as an enemy. This false 
friendship, this covering of brute nature 
by drawing-room manners, has become a 
part and parcel of modern civilization. 
Openness and frankness is now regarded 
as an indication of foolishness, whereas 
deceit is regarded as an indication of 
wisdom ! 

( To be continued ) 


Abode of God. 

Deep deep down at the bottom of the seas, 

Where inaccessible passage wouldn’t admit the breeze, 
Where dare not reach even rays of the moon, 

Liveth Thou there, bestoweth Thy boon. 

Very very high up above the stars, 

Mercury, Jupiter, Saturn or Mars, 

Where no visible flight can ever reach, 

Sitteth Thou there, Thy wisdom to teach. 

The nectar of the flower that attracts the bees, 

The lovely smiles of holy babies, 

Pious hearts of saints and sages, 

No wonder, 0 God ! are Thy halting stages. 


— B. R. Sharma. 



The Individual Problem and the World Problem. 


This would appear to be an age 
of world movements. For every con- 
ceivable department of human life 
and activity there are annual, biennial 
or triennial “World Conferences”. 
There have been world conferences 
of academic interest before the advent 
of the League of Nations, but since 
the advent of the latter there has 
been virtually a plethora of World 
Conferences: of Education, of Labour, 
of Women, of the Faiths and Religions, 
of Abolition of Slavery, of the Youth, 
Scout Jamboories, and what not. The 
Sociologist of the day is out with 
his panacea for world ills: world 
organization, world movement and 
the fitting in of the individual into 
the world system of his dreams. 

All honour to these brave workers 
for the good of mankind. No true effort 
for human welfare should be dis- 
couraged. It is obvious, too, that 
world movements definitely and palpa- 
bly react on the individual environ- 
ment and happiness. The individual 
is a component unit of the world. 

And, yet, one sometimes wonders 
if it is a complete approach, or even 
the right approach, to the problems 
of mankind. After all, man is not a 
mere cog in the wheel of the world, 
an inanimate part of a gigantic 
machine; he is himself a world of 
his own with his hunger, his feelings, 
his thoughts and his spirit. Within 
each individual is his own world to 


By Madan Mohan Verma, M. A. 

be achieved. World movements and 
world organizations can at best create 
the right environment for the individual’s 
growth and happiness. The ultimate 
salvation of humanity can only be in 
the salvation of each individual com- 
posing it, there can be no such thing 
as world salvation by the sacrifice at 
its altar of the individuals composing 
the world. Why do we notice so 
many of the world conferences and 
world movements end in fiasco ? 
Much ado about nothing 1 Take the 
League of Nations itself. What hopes 
and expectations it had raised of 
world peace and world brotherhood. 
Millions of rupees have been spent 
over its working, hundreds of confer- 
ences have been held, thousands of 
tons of paper has been consumed 
and many brains exhausted themselves— 
and yet, is there any wonder if wc 
are farther away from Peace ? Unleu 
each individual Nation that participated 
in the League went to it with a clean 
heart and a reverent aspiration and 
resolve for peace , how could a conjunc- 
tion of warring hearts produce the 
harmony of peace ! Similarly, unless 
the individuals of a Nation are devoted 
to Peace, how could a Nation or its 
spokesmen do more than lip service 
to the cause of Peace I 

As is the individual, so indeed is the 
world made by him. No wonder if 
the Rsis of old laid all emphasis on 
the individual and his dharma> believ-* 
ing that with the right individual 
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the world would automatically be right 
The mischief of, and the havoc wrought 
by, Fascism and Communism lies just 
in this wrong conception that the 
deity of Power can work the miracle 
which is exclusively that of Love. 
Power is no substitute for love, and 
love is not a commodity which can 
be produced in the workshop, it must 
be aroused in the heart of each 
individual. The maladjustment of 
production and distribution — resulting 
in the horrid contrasts of the rich 
and the poor, the haves and have- 
nots, of the world today — can never 
be rectified by mere political systems, 
with the soul-less wilderness of modern 
isms. Only when the heart of man 
enshrined love and brotherhood, could 
they be reflected in political and 
social systems. 

The task of tackling the individual 
is not even as difficult as it may 
appear at first thought. It is not a 
question of tackling one individual 
after another. It is a matter of 
directing the floodlight inwards instead 
of outwards, of creating an environment 
in which the hearts of men would aspire 
to worship the God of Peace, instead 
of rushing to feed the demon of world 
greed, world lust, world power. Take 
care of the individual and within two 
generations the world will have achieved 
a miracle; concentrate on u the world”, 
and man will only run after a mirage ! 
The individual problem is the world 
problem . 

Here we get a flood of light by 
a study of the ancient Hindu polity. The 
classes which dominated society were 
governed by the strictest code of ethics; 


the individuals who wielded power — 
even Rajas and Il§is — were qualified to 
enjoy their role not by wealth or brute 
force but by renunciation. When the 
daily life of man was a series of 
exercises in self-control and self- 
purification, the organic life of the 
Nation could not be otherwise. Accord- 
ingly, when the daily life of the 
individual in modern civilization is 
one of grasping for the materialistic 
and the sensual, the organic life of 
a Nation cannot make for peace. A 
Fascist Italy could not put forth the 
flower of a Gandhi, and pacifist India 
with her traditions sanctified by Rama, 
Krsna, Buddha and Asoka could not 
glory in Mussolini. Science would 
have been a handmaid of Brahmavidya — 
an agent of co-operation and creation — 
had all been well with the motive 
power of the individual; it is the 
most demoniacal instrument of com- 
petition and destruction because the 
hands in which it is placed are impure 
hands. 

Were the West to begin anew her 
lessons in right thinking and right 
living, to worship God and the Christ 
and not the illusion of wealth, sensua- 
lity and power, it would work a miracle 
by the release of soul force through 
her new leaders. The energy of a 
Hitler or a Mussolini could not die, 
but it could be a healing baltn to 
humanity where now it threatens to 
be her shrieking agony. India may 
be politically, and even socially, 
backward, but all is not lost if the 
hearts of her people are sound and 
responsive to the call of love and 
worship. The cycle of Nature shall 
not necessitate their beginning anew , 
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The wisdom of her IjLsis shall guide 
her footsteps aright, amidst world- 
round temptation and confusion. 

This is an age of research. Let 
humanity research its goal. “It is 
because you have not established your 
goal that the present is as the mountain 
when the sun has set — the light fails 
and the darkness of the mountain 
overshadows the valley....As a butterfly 
that knocks against the window pane, 
struggling to escape into the fresh 
air and the open sky, so do men 
struggle when they have not caught 
a glimpse of the goal — but it is not 
hard to establish. It is because they are 
in darkness that the goal seems far 
away” The same teacher has said: 
“Because the individual has not solved 
his own problem, the problem of the 
world has not been solved. The 
individual problem is the world problem. 


If the individual is unhappy, discon- 
tented, dissatisfied, then the world 
around him is in sorrow, discontent- 
ment and ignorance. If the individual 
has not found his goal, the world 
will not find its goal. You cannot 
separate the individual from the world. 
The world and the individual are one ” 

Nations, and wliat is called 
Civilization, cannot shine forth qualities 
to which their component units are 
dark strangers, viz. Vtveka ( discrimina- 
tion between right and wrong ), 
Vairagya ( desirelessness ), SaUampatti 
( the well-known six divine acquisit- 
ions* ) and Mumuksa ( desire for libera- 
tion ). 

In a nutshell what is wanted is not 
the jargon of armaments and disarma- 
ments, currency tricks and economic 
jugglery, but MORE ‘SOUL* FOR 
ALL ! 




To those who know Sr! Krsna as the cause of the entire universe, all 
creation— animate and inanimate— appear as but a manifestation of the Lord. 
To them nothing exists beyond Him. Every effect has a cause and Sr! 
Krgna is the primal cause of all causes. 

— Sr'mad Bhagavata. 


I seek refuge in that Blue Beauty, Lord of Gokula, possessing the 
colour of a cloud, who is surrounded on all sides by handsome cowherd 
lasses, who is the source of all arts, the dancer in the Rasa-circle, more 
charming than Cupid himself, and worshipped by Brahma, Sankara and other 
Devas. 




— Raghunat/i. 


* The six acquisitions are Inner Control (*rc), control of senses ( TH ), endurance 
( ftlffcjT ), want of desire for enjoyment ( s'rcfir ), faith ( ) and oomposure ( ). 



The Heart of a Gopi.* 


By Jivan Shanker Yajnik, M. A. 

Wl To the women who saw Him 

i entering the arena, He appeared the 
JffgRl aqttf sfcrefagqT erw ^tfEEf highest embodiment of Hove, as Cupid 

VtoA vtem fmi J3t »TO SPH:ll incarnate. Saints and sages, friends and 

foes alike, witli one voice praised the 
“To the wrestlers He appeared transcendental beautv of that divine 
fierce and furious as a thunderbolt; to personality. No praise is supposed to 
ordinary men He was a wonderful bc t00 high f or the charm that He 
specimen of perfect manhood; to radiated and with which He captivated 
women He was the beautiful Eros everyone. Poetry seems to have found 
incarnate; to the cowherds He was a its fulfilment in attempting, however 
playmate full of fun and frolic; to the vainly, to catch a vision of that glory 
vicious, kings assembled there,. He was which brought the heaven upon earth 
a heroic chastiser of the wicked; to b y presence. These women could 
His parents He was a mere child see on ]y the beautv of His person 
an object of compassion; to Kaipsa a nd were charmed. But to the Gopls 
He was terrible death; to foolish men 0 f Vrndavaua He was something 
He was a mere human being ( disgust- different and very much more. He 
ingly stained . with the stains of was all-in-all to them, and they were 
battle ); to yof'ts He was the highest fortunate, as none else was, to com- 
Truth — the embodiment of peace and prehend the divine personality 
the object of single-minded devotion; more fully than others whose glimpses 
and. to His own kinsfolk He was an were fragmentary and hopelessly 
idolized personal deity and the object incomplete. It is a sad mistake, so ofteii 
of tlieir wholc-lieartcd affection.* committed, to bring down the Gopls to 

Thus appeared Sri Krsna, differ- the level of these women. The episode 
ently in the eyes of different persons, °f Radha and Krsna and His Lila 
when He entered the arena of the with the Gopis has often been described 
tournament wickedly arranged by as amorous, sensuous and meltingly 
Katpsa for His murder. In this one voluptuous*. Utterly wrong notions 
si oka the author has indicated that about Sri Krsna and the Gopis are 
all the Rasas were fully and simulta- responsible for the great mischief, 
neously manifested in Him, though How do some revilers present £>r! 
the assembled people could see only Krsna to us ? Let us see. No man 
the broken gleams and stifled splendour we know of has ever been so misunder- 
of the Perfect Person, because their stood and misinterpreted, and even 
individual vision was conditioned by maligned, as He is today in the world, 
their own minds and attitude towards Great men are condemned to explain 
Him. themselves; and prophets, if they are 

* Though this article was written at our special request for the Sri Krishna 
Number, we regret that as it was received rather too late it could not be included 
in that number, — Editor . 
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to be accepted, must produce their 
credentials. And therefore, the critics 
argue, §ri Krsna’s life and personality 
must lend themselves to a rational 
exposition before He can be accepted. 
But they make one serious blunder 
in forgetting that when Divinity is 
revealed in man, its complete purpose 
cannot be comprehended by mere man, 
and his judgment is likely to be 
vitiated by his incomplete knowledge. 
Then we find that the most fantastic 
theories have been woven round His 
name. Some scholars would have us 
believe that He was not a historical 
person; and others maintain that the 
common name of two or three persons 
has caused confusion in identification. 
“The story of Krsna,” writes Professor 
Jacobi “being the son of a knight 
Vasudeva, is not true; and the name 
of father seems to have been 
developed from his ( Krsna’s ) very 
name Vasudeva.” Another scholar 
Professor Winternitz, maintains that 
there must be more than one person 
of Krsna’s name. “It is difficult to 
believe”, writes he, “that Krsna the 
friend and counseller of Pandavas, 
the herald of the doctrine of the 
Bhagavadgita, the youthful hero 
and demon-slayer, the favourite lover 
of the cowherdesses, and finally 
Krsna, the incarnation of God Visnu, 
was one and the same person.” He 
emphatically asserts— -“In any case it 
is a far cry from Krsna, friend of the 
Pandavas to the Krsna of Hari- 
vaipsa and the exalted God Visnu.” 
Sir R. G. Bhandarkar also xpresses 
a -iniilar opinion when he says, 
“The story of the Vrsni prince 
Vastxdeva being brought up in a 


cow settlement is incongruous with 
his later career as depicted in the 
Mahabharata.” Then, there are critics 
who say that Sri Krsna was a non- 
Aryan. “The name” ( of Kr§na ) 
says Rev. Tisdall, “which signifies 
‘black 1 probably shows that he was 
originally a deity worshipped by the 
aboriginal inhabitants of India and 
borrowed from them by their Aryan 
conquerors.” Dr. Lorinser develops a 
no less interesting theory that Krsna- 
idea is a plagiarism from Christianity. 
For him Krsna is simply a corrup- 
tion of the name of Christ, and he 
safely concludes that the Gita is 
a Hindu rendering of the Christian 
Gospels. Volney held quite the 
opposite opinion when he asserted 
in 1791 that Christ-worship in Europe 
was nothing but a poor imitation 
and a foreign adaptation of the 
Krsna-cult in India. These theories 
and wild notions, however, do not 
help us much in understanding the 
great personality, its message to 
humanity, or the purpose of the 
Avatara. Nor can they explain the 
reason of the most astonishing hold 
which §ri Krsna has had for ages 
on the Hindu mind. They only 
confuse the inquirer and obscure a 
personality already difficult to com- 
prehend and baffling to the human 
intellect. But the worst offenders 
are those popular poets who drag 
the names of Radha and Kr$na 
in their amatory compositions, charged 
with human passion, and devoid of 
spiritual vision, ethical value and 
devotional fervour. Critics feel justi- 
fied in holding up to ridicule Hindu 
morality and ideals of religion. 
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Bishop Caldwell indignantly remarked: 
“The stories related of Krona’s life 
do more than anything else to de- 
stroy the minds and corrupt the 
imagination of the Hindu youth 1 ’ 

§ri Krsna’s life as it is known 
to us today may be a blend of 
history and mythology, of allegory 
and symbolism; but to deny its 
historicity seems untenable. Those 
who desire to have a human bio- 
graphy of Him, brushing aside all 
symbolical and allegorical significance, 
may find their task well-nigh im- 
possible. Who can paint Him in 
whom all contraries are harmonized, 
and Love, Beauty, Bliss and Power 
attain their highest manifestation ? 
For a devotee all other considera- 
tions and cobwebs of criticism have 
no significance whatever; he longs to 
visualize and realize as a physical 
entity the radiant divine personality 
which is as supreme a reality to 
him as his own existence. The 
devotee knows that He is life itself, 
and in order to instal Him perma- 
nently in his heart, the abode must 
be purified by the quest of Truth 
and Knowledge, and it should be 
consecrated by the power of supreme 
devotion to Him. Those who become 
Gopis, they alone can know Him, 
possess Him and eventually get lost 
in Him in supreme ecstasy. Thus 
the Bkakta does not trouble himself 
with the problems about §rl Krsna’s 
life. He knows a truth which his heart 
feels, though the rational mind may 
fail to perceive it. 

But, then, how to become a GopI ? 
The Gopis of Vraja were different from 


other women. It must be clearly under- 
stood that the Gopis are not merely sym- 
bols to represent the feeling of devotion 
in the human heart. If they are symbols, 
they are also as real as living men and 
women, because Gopi-bhava can be 
attained by devotees even now. As 
Sri Aurobindo says, these Gopis are 
“embodiments of a spiritual passion 
extraordinary by their extremeness 
of love, personal devotion and unre- 
served self-giving.”* He alone who can 
follow the path of the Gopis can reach 
Sri Krsna. If we can attain their 
emotional force and passion for beauty 
and cultivate the soul-thirst for Him, 
the transcendental dignity and beauty 
of §ri Krsna can become objective 
realities for us. Arjuna hod to be 
given the power of vision before he 
could see the glory of the Lord, but the 
Gopis brought the divine vision upon 
this earth and enjoyed it with their 
physical eyes, and remained in blissful 
companionship of the idol of their 
heart. If we can believe the authentic 
testimony of Bhaktas, their emotional 
and spiritual experiences, we should 
not find it difficult to believe also that 
the object of our devotion can assume 
any form, and does reveal itself to us in 
a physical body as He did to the Gopis 
of Vraja. 

When Sri Krsna is so much maligned 
for His Lilas, the Gopis cannot escape 
all sorts of uncharitable criticism. 
But for those who care to know and 
are interested to understand the 
significance and value of Vraja-Llla, 
the whole episode has been presented 
in an acceptable form by a cultured 

* Suryamukh* by Dilip Kumar Boy. 
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Muslim lady.* Though her own religious 
culture is different, she has visioned 
the truth and has unexpectedly received 
the grace of Lord Krsna. “Those of us” 
writes she, “who have come in contact 
with this altogether Perfect Person, 
whose lives and natures have been 
utterly transformed by Him, begin to 
divine the truth behind the symbolism 
of those ancient poets and chroniclers.”+ 
Her own direct experience has been 
something like a revelation and 
Krsna’s light has made her flower into 
a remarkable composer and poetess. 
She writes to a friend: “The Gopis did 
surrender to Kr$na and were made 
all over new, as thousands of Gopis 
are being made today.” By the grace 
of Sri Krsna, the process of spiritualiza- 
tion of men and women, who surrender 
to Him, is always going on. Therein 
lies the hope of mankind. So far she 
has been content with her Krspa, but 
now she desires to make Him more 
universally accepted, and, therefore, 
desires to share her joy and light with 
others, and proclaim to all what the 
transforming influence of His beauty 
can do for us. In another letter she opens 
her heart which is irresistibly drawn 
towards Sri Krsna. “For I love Krsna,” 
she writes, “not because I am loving, 
but because Krsna is supremely lovable: 
how can I help it, He being what He 
is ? I feel, it matters nothing, less than 
nothing, what I am: Krsna being 
Ky§na, I must be a Gopl. J simply 
can’t help myself. If I were a stone, a 
sword, a tiger, a piece of dried hide, 
a very ghoul, I must still ve Him 

* Baihana Tyabji. 

t Suryamukhi. 


because He is heart-bewitching, mana- 
mohan , first, last and every time, all 
the time. And herein lies for me His 
greatness: the Gopis are Gopis because 
K^sna is Krsna.” This is the true bhava 
of a Gopl beautifully described by a 
lady whose heart has been divinely 
touched to music. She has heard the 
music of the flute, and now she yearns 
that others or all may hear it and be 
lost in the beauty and rapture of its 
love. 

And with this purpose in view 
she has recently published a book 
entitled The Heart of a Gopl The 
history of the book is interesting and 
let us read it in her own words. 

“Sometime in 1926, I suddenly 
felt a tremendous, an irresistible urge 
to write— to write what ? That I 
do not know. I only felt it must be 
about £rl Krspa. But what could I 
write about Sri Krsna ? I had read 
nothing about Him, save what singing 
Bhajans had taught me. Since child- 
hood the name Kr$pa had had a strange 
fascination for me, and my own 
instinctive interpretations of the 
Bhajans I sang had created for me a 
Personalily which I deeply loved and 
reverenced. But— write about Him ? 
That was unthinkable ! And here 
was this urge, and what was I going 
to do about it ? I sat at my desk 
with sheets of foolscap and poised 
pen, and the story of Sharmila came 
pouring out at the end of it almost 
faster than the ink would flow. For 
three days I was literally possessed. 
And so was the heart of a Gopl 
revealed to my own astonished and 
enraptured gaze— enraptured, because 
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the revelation of that heart brought 
with it the revelation of Krsna’s.” 
She knows that rationalists would 
smile or sniff at her, but she 
has no other explanation to offer but 
that she was possessed by some out- 
side force which compelled her to 
write, and to write some of the 
things which she could not comprehend 
then. In this way a great secret 
flashed across her mind and its in- 
spiration bodied forth as the strange 
story which she herself did not write, 
and yet it was certainly written by 
her hand. 

The book transports the reader 
to the Vraja of Sri Krsna’s days and 
captures liis imagination for a couple 
of hours and then continues to haunt 
it long after. The whole thing reads 
like a poem and describes how 
Sharmila, a young wife, is turned into 
a GopI by surrendering herself to 
Krsna, attaining to different stages, 
till she ultimately finds herself united 
with the object of her adoration. In 
the beginning of the story Sharmila 
is introduced to us as a devoted wife, 
dutiful and obedient to the elderly 
relations of her husband. She hears 
the name of Krsna from the Gopis 
who gather at the ghats of the Jamuna 
and finds them always talking of Him 
and singing His praises. She is 
fascinated by the name, which appears 
full of colour, full of light, full of 
music. The holy name lingers in 
Sharmila’s mind and casts its spell. 
She longs to see Him because she 
learns that He is only ten years in 
age, but in wisdom, strength and 
beauty, in stature, in power, He is a 
very God. Her quest begins and 

4 


inquiries are made. She learns that 
one must love Him to know and find 
Him. She meets Radha and learns the 
first lesson of true Bhakti. But her 
husband and other relations become 
suspicious and she is torn by a sense 
of divided loyalty to &ri Kr$na and 
her own husband. She hears the 
flute and receives His message of 
love through music. And all her 
doubts are set at rest and her surrender 
becomes complete. But the husband 
grows jealous and he questions her. 
She explains that the Gopis love 
their lords, but they adore Kr$na. 
“The two loves differ in kind- and 
are entirely separate, and the one 
doth in no way interfere with the 
other.” Her love for Kr§na but 
intensifies her love for her lord, 
and her pure love for her lord increases 
her Bhakti for Kr$na. She confesses: 
“I know not how this may be, yet 
so it is, and that I could swear.” 
Her love for Kr$na grows and the 
music of the flute throws her into 
ecstasy. But He would not appear 
yet to her eyes. His pranks begin 
and when her heart has become a fit 
temple for His image, He appears. 
She describes the marvellous divine 
vision to her lord. Now Krona’s image 
shines eternally in Vraja, because 
Sharmila has accepted Him for her 
Bhagavan. All is Kr§na, all is Kr$ga 
now. She learns that to be a Bhakta 
one must renounce all things, even 
his Jfiana. And another great truth 
which she learns is to find Him in 
all things and everywhere. All appear- 
ances are but His disguises. 

In the course of all these expe- 
riences, Sharmila recalls the words of 
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wisdom which her guru had taught 
her before she came to Vraja. Then 
it was all a meaningless jargon, but 
now the light of love illumines wisdom. 
Without the feeling of devotion, 
Knowledge has little value. Thus 
there is, first, “the hearing of the 
name, followed by a curiosity that 
rapidly deepens into attraction. Then 
comes the contact with a true Bhakta , 
and then a gradual and ever-deepening 
sense of His presence, an intense 
desire for direct communion with Him. 
Whereupon the soul turns into a Gopi, 
sees Him, and lives in Brndaban, 
near His feet, for ever afterwards”. 


Sharmila became a Gopi herself and 
initiated her husband and other relations, 
who at first created trouble for her, 
including Malati, the villain of the 
piece; and she made them all Bhaktas 
of £>ri Kr§na. Even so does Miss 
Raihana, who has amply received 
His grace, desires all to enjoy His 
blissful adoration. “The more I adore 
Krsna,” says she, “the more doubtful 
I become whether, really, there can 
be any worship at all outside of 
Krsna- worship, whatever names and 
forms we may choose to give to its 
various aspects. He is so extremely 
everywhere !”* 


Obeisance to that Puru$a, the best among stealers, who steals all 
possessions of those taking shelter under His feet, who stole £ri Rad lia’s 
heart as well as the hue of the blue lotus. 

Let the child of cowherd Nanda, playing on the banks of the Jamuna 
in a bower humming with the soothing music of bees amidst a ring of Gopis 
enchanted by the sweet notes of His flute, protect us. 

Let the child Gopala, adorned with a garland of lotuses of golden 
colour, who was Death to KesI, Kaipsa and other evil-doers, a terror to 
warriors in the field of battle, the swan in the pond of Love, sustainer of 
all, new leaf of the creeper of virtue, come and take possession of my 
heart. 


I bow before §rl Govinda, child of Nanda, Lord of the abode of 
Fortune, friend and protector of the good, who is like a cloud that showers 
supreme bliss. 

-Narayanadasa Kaviraja . 


* Suryamukhi. 

Kumari Raihana Tyabji is the daughter of tho famous Mussalman patriot, the 
late Mr. Abbas Tyabji Sahib of Baroda. 


—Editor 



The Soul and Its Goal. 

Our relation to the world we are in 
is first by means of our senses, and 
secondly through the mind. With the 
loss of either of these instruments our 
relation becomes imperfect. First, then, 
what do the senses do for us ? By them 
all experiences upon the material plane 
reach us. There are people, who 
consider that man is a purely material 
being, but that I am quite sure is not 
the view of our readers. Man is a 
spiritual being or soul, acquiring 
experience through liis earthly life. 

He acquires such experience by 
means of the two instruments previously 
mentioned, through the senses and the 
mind. But he himself is separate from 
both. What, then, is he ? If he is 
neither the eye that sees, nor the ear 
that hears, nor the mouth that speaks, 
neither is he the mind that thinks, 
reasons or meditates. He is aware that 
he is doing all these things, —for he will 
say, I am seeing, I am hearing, I am 
thinking; but, in reality, what he means 
is, I am using the eyes and ears as well 
as the mind. The eyes and ears and 
brain will all be there just the same 
after he ceases to live, the corpse has 
them all; but the spirit or soul whose 
instruments they were is no longer using 
them. Now, what is the difference 
between these instruments ? The 
senses have every one of them, their 
own kingdom. The eye sees, it does 
not hear; the ear cannot see, and we 
would never expect to see with the 
nasal organ or mouth. Every sense 
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then, is limited to its own objective 
purpose. Sometimes we find that loss 
of one sense makes the others more 
acute; the blind hear readily, the deaf 
rely upon the sight, and those unhappily 
deprived of both these servants, for such 
they are, are apparently often able 
through touch to reach the outside 
world. The fingers will help to supply 
the place of one or more of the other 
senses. But the senses, as a whole, are 
the instruments through which man is 
enabled to use his brain or to receive 
mental impressions. They are the 
servants of the mind. And, what is the 
mind ? It is that which synthesizes 
experience gained through the senses. 
It is another servant and not the man 
himself. It is no more the man than 
the senses arc, but we often speak as 
though the thinker and the brain were 
the same thing. If we do this, we are 
forced to be materialists — for the brain 
will be just as definite in the dead as in 
the living man; but it will be idle, as the 
senses will, because there will no longer 
be anyone in command of the body to 
use it. What, then, shall we call the 
one whose instruments these were ? 
How do we know that the thought in 
the mind and the thinker are not the 
same ? It is because the thinker knows 
that he is thinking; he is outside his 
thought; he can stand, as it were, behind 
or above it, and judge it. Yes, but the 
materialist will say, 0 that is no proof 
that he and his mind are not the same; 
it is both objective and subjective, and 
can look upon itself just as well as not. 
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But wisdom has foreseen this 
difficulty, and in a very ancient religion, 
it gives another name to the soul; it 
does not say the soul is the thinker, it 
goes further and calls it the FEELER, 
and this is a very deep and a very true 
definition. If we are true to our own 
experience and sincere about it, we shall 
all have to admit that there is something 
in us all that is not brought to us 
through the senses, no, nor through our 
thoughts, but through what we feel 
deep in our inmost selves. We may be 
looking at the most beautiful landscapes, 
we may be thinking of the most interest- 
ing things, and have a heartache all 
the time; for beyond the senses, beyond 
the intellect, there is within every one 
of us that which feels and, moreover, 
knows that it is feeling. This, then, is 
surely the soul itself, that which is 
feeling, suffering, learning, rejoicing, 
sorrowing, while living in the great 
school of life, by means of its instru- 
ments, the senses and the mind. 

When, then, we talk of the within, 
or the inner life, what do we mean ? 
We suppose the world of our thoughts 
to be the inner world, a world in which 
we make, as it were, our own happiness 
or misery; but this happiness and this 
misery are not really in the thoughts, 
but in that which lies behind and sums 
them up, that which experiences , that 
which knows and feels, that which is 
the soul itself. The mind has almost 
as many divisions as the senses; in its 
earliest stage, as in the child, when 
through association, it connects what 
it sees and hears with t! * source of 
seeing and hearing, and recognizes 
light, for instance, or its mother’s voice. 
It synthesizes. In other words, it 


deduces and combines complex ideas 
from simple ones. Then there is that 
faculty of the mind that considers any 
course of action, as when we say, I want 
to read or write, or shall I read or shall 
I write; but from this faculty we pass to 
another which compares, and asks, 
would I rather read or write ? These 
are elementary processes of the mind 
that go on almost unconsciously. Then 
comes that which we call the Will. 
The mind recognizes that which 
decides, and says, I will read or write, 
and we speak of this as that in us 
which wills,— the Wilier. Then there is 
that which symbolizes or makes pictures, 
imagines, reaches out of the actual into 
the possible; and we have the Thinker, 
who may be a logician, or a poet, or 
a painter, and we still speak as though 
the thinker were in the mind, as if 
the thoughts were inseparable from 
him. This is because the mind is the 
great T maker, the maker of person- 
ality, and we all of us more or less 
confuse ourselves with our thoughts, 
as though they were the only reality. 
And yet, as a ‘matter of fact, it is 
only when we leave off thinking and 
let our minds rest, and forget to 
register what our senses are doing, 
that we really are in touch with the 
Inner Life — the Life of the soul, that 
which feels, that which suffers and 
enjoys* and, above all, that which 
LOVES; for the soul is justly described 
as that which loves, just because it is 
that which is Feeling. It is the inmost 
core in us all. No one ever yet loved 
with his mind. He may fill his mind 
with thoughts of that which he does 
love, but the love itself, is behind and 
beneath and above and outside of the 
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mind, which can act only through its 
instrument, the brain. The soul does 
not need to use the brain. It knows 
without thinking; it loves because it 
must love— just as a child loves with- 
out thought, spontaneously, we say, 
and that is why to live the real inner 
life of the soul we must become as 
little children and leave off trying to 
love with our intellects, which work 
through the brain. The inner life, 
the soul life, is the life of the heart, 
and not of the mind, and those who 
learn this carry about the secret of 
Peace with them; for the soul is at 
home in the heart and is not troubled 
and concerned about many things. 
It loves and knows that it loves, and 
its life is full because it has only 
one way of expressing itself and that 
is by loving. God and the soul both 
love, because that is their mode of 
expression. As a flower gives out 
perfume because it is its essence, so 
the soul gives out love because it is 
itself. “He that loveth is born of God”, 
and “Love is the fulfilling of the Lord.” 

Krishnamurti, who is, to my 
understanding, the clearest and most 
comprehensive living exponent of the 
Truth, says that “the illusion of 
separateness is the cause of all sorrow, 
that when we are aware of separation, 
it is a limitation, and in its wake 
must come suffering. That if we love 
but the external, which is only the 
manifestation of the real, there must 
be suffering. But if we love the reality 
in all things, there is continuity of 
love. One no longer asks to be united 
with that which is loved as a separate 
entity; for Love is its own eternity, 
its own continuity.” There is nothing 


clearer than these statements of facts, 
and, whether we are at present able 
to assimilate them or not, the time must 
come when experience will have 
established their accuracy in our 
individual lives. Krishamurti goes on 
to say that individuality grows in the 
soil of love, hate, jealousy, greed, 
action, inaction, loneliness, the desire 
for company. But the man who depends 
on any of these knows separation and 
is in the clutches of sorrow. Wherever 
there is sorrow, there is the seeking 
for comfort, and for the persistence of 
individual existence. When one realizes 
that this craving is a delusion, then 
in its place is born faith — faith not 
in another individual, however highly 
evolved, however superior, but faith in 
that reality which exists within oneself; 
that is what he calls true faith — the 
realization, that within oneself lies the 
potentiality of the whole, and that 
one’s task is to grasp and to realize 
that totality. Here, then, is pure 
unadulterated mysticism. “There is one 
God, the Eternal, the Only Being; none 
exists save He,” or one might say ‘It’ 
to avoid the sex implication. 

“There is one truth, the true 
knowledge of our being, within and 
without, which is the essence of wisdom.” 

“There is one path, the annihila- 
tion of the false ego in the real, which 
raises the mortal to immortality, in 
which resides all perfection.” 

From the realization of that total- 
ity of Being comes the certainty of 
individual purpose, the aim of individ- 
ual existence, which is to be united 
with the totality in which there is no 
separation, no subject and object. 
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Between that life, and the understand- 
ing of it by the individual, says 
Krishnamurti, lies individual existence, 
“this scar of suffering”. The purpose 
of the individual is to wear down this 
individuality, this ego of reaction, by 
recollectedness, by constant awareness, 
by concentration in all that one is 
doing with this purpose ever in mind. 
It is, then, one’s own desire which is 
constantly urging one more and more 
to purify one’s conduct, as the result 
of emotion and thought. 

Conduct is the outcome of a clear 
understanding of the purpose of 
individual existence. If conduct is 
born out of purity of emotion and 
thought, out of understanding, such 
action will not entangle, will not act 
as a cage but as an instrument for 
realization. Conduct is the way of 
life, the way to that supreme, serene 
reality which everyone must realize. 

When living it, even partially — 
then through our own effort we are 
illuminating the darkness which 
surrounds the life of every human 
being — the darkness which Krishna- 
murti rightly calls the “unessential”. 
We are further told that “the libera- 
ted man is the most practical man 
in the world, because he has dis- 
covered the true value of all things. 
That discovery is illumination— a 
liberation which is to be found in 
the world of manifestation, and not 
away from it. Liberation is into 
manifestation rather than out of it. 
When we are free in the sense of 
knowing the true value of manifesta- 
tion then we are free of manifesta- 
tion. It is in this world that we 


must find balance”, so that, in the 
words of the Christian scriptures, 
we may be “in the world and yet 
not of it”. Directly one discerns 
what is the unreal , reality is begin- 
ning to assert itself. The conduct is 
the translation of one’s realization 
into activity. In this there is no 
longer an attempt to become , there 
is always attempt to be — the striving 
after being , not becoming. When we 
realize through experience, through 
continual examination, observation, 
impersonal analysis, that life is one , 
that we are part of that all-inclusive 
life, then we shall have removed the 
fundamental cause of fear. When 
that fear has been removed, there is 
the clear strong purposeful striving 
after being. The cessation of fear 
is the beginning of being and being 
is harmony, perfect balance in all 
its expressions. Spiritual religion is 
for all — because that reality exists 
within all. But it is only the few 
who are willing to concentrate who 
will be continually aware, constantly 
watchful in their choice of the 
essential, and will in this way 
realize more and more of that 
effortless existence, effortless being, 
which is serene, supreme. 

The happiness we are all seeking 
is hidden within our own limitations, 
within our own hearts, within our 
own minds; we must, then, seek the 
ultimate truth which is of no per- 
son, of no sect, of no path. In 
the fulfilment of our own individ- 
uality is the totality of life. 

There are no intricacies about 
the truth , it is perfectly clear and 
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plain. There is no need lor theology, 
for elaborate disquisitions on the 
Divine plan, or the intricate working 
out of evolutionary processes on the 
various planes of being. “Do the 
Will and you shall know of the 
Doctrine", and “the truth shall make 
you free.” 

Cultivate the open mind, rid 
yourselves of all thought moulds and 
all mental limitations, and “wait on 
the Lord” in silent receptivity,— it 
is the only way to liberation, and 
peace. 

“His will is our Peace.” 

" Whatever heart doth yield to 

love, 

He charms it. Jn His love 

The heart hath life. Longing 
for Him , the Soul 

Hath victory. That heart- which 
seems to love 

The fair ones of this "world loves 
Him alone. 

Beware ! say not , He is all- 

Bcautiful, 


And we His lovers. Thou art but 

the glass, 

And He the face confronting it, 
which casts 

Its image in the mirror. He alone 

Is manifest, and thou in truth 

art hid. 

Pure love, like beauty , coming 
but from Him, 
Reveals itself in thee ! If 

steadfastly 

Thou const regard, thou wilt at 
length perceive 
He is the mirror also ; He alike 
The treasure and the casket. '/' 
and ‘ Thou ’ 

Have here no place, and arc hit 

phantasies 

Vain and unreal, Silence ! For 

this tale 

Is endless, and no eloquence hath 

power 

To speak of Him. ’Tis best for 

us to love 

And suffer silently, being as 

nought.” 



The Trinity of Yogas. 

( Karma — Bhakti — Jnana ) 

By Bireshwar Banerji, M. A. 

( Continued from p. 759 of Vol. 3 ) 


For the sake of clearness of under- 
standing the mutual relations of the 
three Yogas may be represented in 
the form of the following statement 
on the assumption that Bhakti is in 
evolution. 

Yoga Gender Time Action 

Relation Relation Relation 

Bhakti Female Present Active 

Jnana Male Future Passive 

Karma Neuter Past Neuter 

With reference to the theory of 
relations applicable to the three Yogas, 
it has been assumed that as regards 
their Time relation only one Yoga 
can be, that two Yogas, or all the 
three Yogas cannot he , in evolution 
in the present. Evolution implies 
unwearying practice, active endeavour, 
concentrated attention. Two or more 
Yogas in simultaneous evolution means 
and implies simultaneous practice, 
simultaneous attention and endeavour 
bestowed on them— which is a practical 
impossibility. Assuming it as a 
possibility, two or more Yogas in 
simultaneous evolution would, with 
their contrasted ideals and modes of 
action and procedure antagonize each 
other, throw each other into an 
inextricable tangle of infusion, and 
inevitably end in failure and useless 
dissipation of energy. The perfection 
and harmony that preside over nature’s 


operations in all her realms of evolution 
forbid such an assumption. There- 
fore, only one of the three Yogas 
can be in actual evolution in the 
present. 

With reference to the Gender 
relation of the three Yogas, the law 
governing the evolution of the Gunas 
( Sattva, Rajas, Tamas ) furnishes a 
most instructive and illuminating 
analogy. As the three Yogas are a 
trinity, so are the three Gunas. Of 
the law governing the action of the 
Gunas, an exhaustive account, complete 
in all essential details, is furnished 
by the Dev'i-Bhagavata, the most 
authoritative of the Sakta Puranas. 
According to this authority, a gun a, 
in evolution unites with another in 
the relation of a mitkuna ( male-female 
couple ). The Gunas being the aspects 
of Prakrti, which is all-present, it may 
be assumed that this mithuna evolution 
embraces all nature. The grandest 
synthetic illustration of this is the 
male-female relation of Purina and 
Prakrti expounded in the Sankliya 
philosophy. 

This trinity may be looked upon 
as the guna trinity in a secondary 
form. It has been seen that Bhakti 
corresponds to sattva gntia and Karma 
to rajogutia and Jnana to tamoguna- 
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Jn ana-Bh akii-Ka m a h a s been shown 
to be a trinity both in theory and 
practice. A little reflection upon the 
working of this trinity in human life 
will suggest the conclusion that the 
Jivatma must reap a full harvest of 
experience in each Yoga — each of the 
three lines of evolution — before he is 
deemed qualified to mount to the 
immeasurable perfection of moksa . 
It is manifestly illogical and inconsis- 
tent with the spirit which presides 
over the whole scheme of evolution to 
suppose that a direct and fairly full 
experience acquired in one Yoga during 
one or more lives, coupled with an 
indirect and transparently incomplete 
experience of the other two will 
qualify the Jivatma to mount straight- 
way to Mukti. Such a thing cannot 
be. In the slow, long drawn out 
course of his evolution spread over 
thousands of incarnations he builds 
into the tissue of his Self the varied 
and fruitful experience of the three 
Yogas repeated in succession in in- 
numerable rounds of incarnations each 
yielding an ever fuller and richer and 
nobler harvest until in the fulness of 
time having reached the full limit of 
development in each, his human 
destiny accomplishes its goal. 

Here it is necessary to reiterate 
what has been indicated at the begin- 
ning of this article, viz., that the triple 
evolution of the Jivatma in Jhana- 
BhaktuKarma is a reflection in human 
life of the three co-eternal parts or 
aspects of the Self consisting of Apara 
Prakrit , which is mirrored in Karma ; 
of Para or Daivi Prakrti, which is 
mirrored in Bhakti ; and lastly of Purina 
or Atma, which is mirrored in 

5 


Jnana . In human evolution it is an 
observed fact that the current of 
evolution starts at man’s outermost 
parts — at the surface of his bodily 
system and, having worked to its full 
limit therein, flows progressively in- 
wards into the higher and finer parts 
until the Self at the centre is reached. 
Hence the progressive order of evolution 
with reference to the three parts or 
aspects of the Self would be Apara 
Prakrti, Para alias Daivi Prakrti, 
Pitru$a alias Atma . And necessarily 
the corresponding order of evolution 
among the three Yogas would be 
Ka rma-Bh akti - J u an a. 

As the tide of evolution starting 
at Karma in due course overflows 
into Bhakti, and thence pushing 
upward touches the shores of Jhana, 
the trinity completes one cycle of its 
course of evolution. The first cycle 
must be followed by a second, the 
second by a third, the third by a fourth, 
and so on in continuous succession 
in an ever ascending series of spirals, 
each higher than its predecessor, until 
all the three Yogas, having touched the 
final limit of perfection, merge and 
become one in the perfection of Atma. 

Clearly, then, the Jlvatma’s evolu- 
tion in Karma-Bhakti-Jha?ia is not an 
event restricted by nature to a single 
incarnation, viz., that wherein the final 
release is won, but is spread over the 
whole series of his lives as an organic 
law of his evolution. 

Corroboration of the above doctrine 
conies from the following simple but 
conclusive proof. Karma practised as 
a Yoga tends to the subjugation and 
perfection of Aparfr Prakrti (Matter); 
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Bhakti practised as a Yoga throws 
into action and tends to the perfec- 
tion of Para alias Daivi Prakrti ; 
Jhana practised as a Yoga calls into 
action and tends to the increasing 1 
vivification of Atvuu It is absurd and 
ridiculous to think that these three 
original principles of the human 
constitution can all be perfected as by 
a touch of the magician’s wand in 
the space of a single incarnation; 
wherefore Karma, Bhakti, Jhana, the 
perfecting instruments of these princi- 
ples, must come into action birth after 
birth until the finality of perfection 
is reached. 

The three Yogas, being the per- 
fecting instruments of the Self, come 
into action in rotation. The current 
starts at Karma. With Karma in 
evolution Jhana and Bhakti co-operate 
as auxiliary Yogas. Prom Karma the 
current mounts to Bhakti, which in the 
course of its evolution receives analogous 
co-operation from Karma and Jhana . 
From Bhakti the centre of active 
evolution shifts to Jhana, which thrives 
on and at last perfects itself through 
the co-operation of Bhakti and Karma. 

While the three Yogas are in an 
orderly evolution on an ascending 
scale of perfection, in any one incarna- 
tion one only can be, and is in actual 
evolution. For it has already been 
conclusively demonstrated that this 
evolution cannot be simultaneous; it 
must be successive. In this article it 
has been assumed that of the three 
Yogas, it is Bhakti that ; s in present 
evolution. 

In terms of the law of evolution 
applicable to a trinity already outlined, 


Bhakti will form different relations to 

■t™ 

Jhana and Karma . It has already ^ 
been stated that these relations may * 
be viewed from three different angles 
of vision, viz., Gender, Time, Action. ^ 
( 1 ) With reference to the Gender 
relation Bhakti itself will be female, 
Jhana and Karma being respectively 
male and neuter. ( 2 ) From the view- < 
point of the Time relation Bhakti \ 
Jhana and Karma will respectively be 
time present, time future, time past. 

( 3 ) Lastly, as regards the Action 
relation Bhakti will be the active, Jhana ' 
the passive, Karma the neuter unit. 

On a thorough understanding of 
the above three relations depends an 
intelligent grasp of the theory of the 
three Yogas. Therefore, the first thing 
that demands careful attention in the 
theory is a study and dissection of 
these relations. 

The time relation of the Yogas, 
being the easiest of proof, may claim 
the first attention. It has been satis- 
factorily shown that the order of 
evolution of the three Yogas is one 
of succession. Succession implies that 
Bhakti being assumed to be in evolu- : 
tion in the present, Karma must be 1 
assumed to have finished its evolution , 
in the past, and Jhana to await its ) 
evolution in the future. 

The Gender relation of the Yogas 
is the heart of the theory. The first- 
question that demands an answer with 
reference to the Gender relation 
concerns the mithuna ( male-female ) 
union Bhakti in evolution forms with 
Jhana, Bhakti assuming the role of 
the female, Jhana that of the male. 

It has already been stated that each 



No. 2] 


THE TRINITY OF YOGAS 


315 


of the three Yogas in action is a 
trinity in the same way as each of the 
three Gunas in action is a trinity. 
On this point the following citation 
from the Devi-Bhazavata, SK. 3, Chap. 
9 will be both pertinent and instruc- 
tive. “ Sattva is nowhere seen singly 
in action. Each of the Gunas, being 
a blend, manifests in action as such. 
As a lovely woman bedecked with 
jewels and ornaments, full of amorous 
glances and gestures, becomes to her 
husband pleasure-giving, to her 
parents and friends joy-giving, while 
in her co-wives she begets distress and 
delusion; even so that sattva , assuming 
the female role , is procreative of rajas 
and Tamas activities.” 

From the above extract, deeply 
interesting and instructive, it is perfect- 
ly valid and logical to deduce the 
generalized conclusion that each guna 
in action becomes a female. Even so 
each Yoga in evolution on the analogy 
of the Gunas becomes a female. And 
Bhakti , being the Yoga in cvolu f ion, 
must be female. 

Thus is Bhakti a female, Juana 
being her companion male. Evolution 
implies what Hindu philosophy calls 
parinama , transformation, expansion, 
these being changes which presuppose 
activity. A thing in action is a thing 
in constant action, constant flux — is 
full of life and energy and persistent 
endeavour. 

Again, a thing in evolution is 
productive; productivity nature has 
assigned to the female. 

A third virtue, perhaps less noticed 
but not the less characteristic of a 
thing in evolution is receptivity— the 


capacity of being acted upon, of absorb- 
ing and assimilating influences coming 
from an external source. 

Thus Bhakti , the female, in evolu- 
tion possesses three distinctive proper- 
ties, viz., activity , productivity , recep- 
tivity. 

ACTIVITY 

Activity, action, is opposed to 
restfulness. A thing in evolution is a 
thing in action; a thing in action is a 
thing stirred to mobility. It is a mobile 
centre which thrills with life and energy, 
and in this centre energy is in a continu- 
ous state of growth and a continuous 
process of transformation from a latent 
into a kinetic, from a grosser and less 
enduring to a finer and more endur- 
ing form. The result of these changes is 
evolution, which is an ever widening 
expansion and enrichment of life. 

In its practical sense, the term 
‘Active’ applied to Bhakti means that 
what is called steadfast resolve and 
steady and unremitting effort and 
application is being poured into Bhakti ; 
that a settled purpose and a resolute 
will is animating the mind and setting it 
upon the pursuit of a noble, inspiring, 
all-absorbing goal, that all the powers 
and faculties and resources of the mind 
inspired and intensified by a grand 
ideal are being concentrated upon the 
accomplishment of a single object — the 
consolidation of Bhakti ; that every 
ounce of energy and power possessed 
by body, speech and mind, the three 
creative instruments of Karma , are 
being perpetually harnessed in the 
service of Bhakti It is in this 
sense that Bhakti in evolution is 
active. 
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PRODUCTIVITY 

Reproduction is a function which 
nature carries out by the joint action 
of the male and the female organisms. 
In physical reproduction, the function 
of the male organism is to supply the 
seed — the nucleus; of the female, the 
form — the body. In the evolution of 
Bhakti^ Jhana ) the male organism, sup- 
plies the Bhakti seeds; and Bhakti \ the 
female organism, in co-operation with 
Karma clothes them in palpitating life 
and form. In metaphysical reproduction 
ideas and thoughts are the seeds. And so 
it is Jhana which conceives fertile ideas 
and illuminating thoughts, lays out plans 
of sacrifice, flashes across the sky of the 
mind far-reaching projects of service; 
it is Bhakti which, drawing upon the 
unlimited resources of Karma , nourish- 
es them, incarnates them, converts 
them from abstract intangible ideas 
into grand, wondrous, moving realities. 

In this and similar ways under the 
constant inspiration of Jhana piling 
work upon work, scva upon scva, Bhakti 
carries all to the foot-stool of the Divine. 
Thus does productivity help in the 
evolution of Bhakti . 

RECEPTIVITY 

Receptivity is the capacity of 
being acted upon. It is the faculty of 
passivity. Both activity and passivity 
must jointly operate in pushing for- 
ward the evolution of Bhakti . Activity 
means the practice of Bhakti and in 
due course assumes the form of scva. 
Receptivity absorbs liighc and holier 
influences, by assimilation whereof 
Bhakti makes an ever nearer approach 
to its goal. In human life, more so in 


spiritual life, higher influences are 
assimilated in one way — by being 
‘negative* to such influences. The 
more a person’s attitude towards such 
influences, u c.> towards those beings 
who are the living centres of such 
influences, is one of humility, lowliness, 
submission, devotion, keen appreciation, 
high honour — the higher and finer 
and more sensitive is his negativity 
( receptivity ) to such influences, and 
the quicker and surer is his absorption 
thereof. 

All evolution, all advance, all 
gain in knowledge, whether in the 
worldly life of matter or the higher 
life of spirit, is accomplished through 
a dual agency-receptivity and Karma . 
Receptivity is the channel, the conduit 
pipe, which carries to the Self within 
both mind-knowledge and heart-illumi- 
nation. Through it is poured into 
the mind knowledge, both temporal 
and spiritual. Through it are poured 
into the heart vivific and expansive 
influences from holy beings, which wake 
up and illumine the Self. 

And Karma is the creative manu- 
factory, the mill, wherein is perpetually 
going on the conversion, through 
action, of abstract knowledge and 
principle, into rich practical experience 
which knits together and compacts 
the Self. 

In nature there is nothing so as- 
tonishingly dynamic as the force of love. 
Dove seeks to incarnate in the per- 
petually shifting and divided life of 
matter the heart and essence of spirit- 
unity. And so Bhakti transforms the 
human heart into a spiritual electric 
battery which propagates on all points 
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of the compass wave upon wave of 
love. Love of Bhagav&n — love of crea- 
tion— is the normal mode of its life 
expression. 

Bhakti carries in its every fibre a 
dashing elan that is alien to the spirit 
alike of prosaic Karma and of medi- 
tative J n ana . 

Productivity is the impulse im- 
bedded in Bhakti . Productivity in 
Bhakti means multiplication whereby 
it seeks self-realization in matter. And 
so Bhakti seeks self-realization in 
Karma, which gives limitless scope 
to its hunger to incarnate in sevd. 
And Bhakti piles service upon service, 
accumulates sacrifice upon sacrifice 
until in service and sacrifice its cravings 
have had their fill. 

This vow of service and sacrifice 
Bhakti derives from the Promethean 
touch of Jhdna, and with the ready 
co-operation of Karma straightway 
proceeds to incarnate it in deeds. This 
is what is meant by Bhakti being 
the active Yoga] this is what is meant 
by its evolution. 

The phrase * Bhakti in evolution’ 
in reality means the individual who 
is going through Bhakti evolution, is 
engaged in practising the discipline 
pertaining to Bhakti evolution. And 
Karma means his Karma — Karma done 
by him. And of Bhaktiyoga in its 
proper sense Karmdrpana , dedication 
of all karma whatever to the Divine, 
is an essential condition. All the 
authorities without a single exception 
agree in laying down Karmdrpana as 
one of the essential conditions and 
component elements of true Bhakti. 


And for a simple and obvious 
reason, Karma is the life-blood of 
Bhakti. Without Karma, Bhakti 
would languish and evaporate in inane 
emotion. In Karma , Bhakti incarnates- 
assumes a visible material form. 
In Karma the bounding ardour of 
Bhakti finds a spontaneous outlet. 
The wells, temples, Dharmashalas, 
the various charities for the relief of 
distress and suffering, the magnificent 
Satras, the pride and wonder of Kashi 
and Brindaban, what are these but 
visible symbols of Bhakti , devout 
offerings at the altar of humanity alias 
Divinity ? 

Such and similar Karma, Bhakti 
fired by its insatiable ardour is led 
to pile up. But it is not necessarily 
Karmdrpana. Karmdrpana is in the 
first place governed by two preliminary 
conditions that are essential. ( 1 ) A 
person to qualify for Karmdrpana must 
be equiminded, i. c., of a balanced state 
of mind amid both success and failure, 
feeling no elation of spirit at success 
nor depression of spirit at failure. 
( 2 ) He must renounce, once for all, 
all attachment to Karma, i. e., to 
its fruits (vide Bhagavadfita II. 48). 
These two preliminary conditions 
acquired, the third equally essential 
condition must come from Bhakti itself. 
Karmdrpana means willing and entire 
dedication of ( the fruits of ) all Karma 
to the Supreme Self. No non-bhakta 
is qualified to develop this condition. 
It can only come from deep selfless 
Bhakti. 

It may usefully be recalled here 
that all Karma in its nature is 
bandha ( bondage ). It is Karmdrpana 
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which operates to dissolve and finally 
to give release from this original 
bond of nature. 

A man who has definitely 
accomplished the siddhi of Kar - 
marpana, who is equanimous 
alike in success and failure, who 
has lost all attachment to the fruit of 
Karma , who out of deep and fervid 
attachment dedicates all fruits of 
Karma to his dev at a — such a man 
has undoubtedly mastered Karma . 
He has accomplished a prodigy— has 
brought under effectual control the 
almighty and devastating forces 
which Prakrti marshals in grim 
array under the banner of Karma. 
Karma no longer sways him, con- 
strains him, no longer rides on his 
back. 

Take the opposite case of a 
man attached to ( the fruits of ) Karma . 
Suppose liis higher Self resolves to 
make an offering of all Karma to 
his Dcvata . His lower self entrench- 
ed in desire at once frowns and 
protests and keeps a desperate and 
tenacious hold of it. He is not free 
yet from the masterful action of 
Pravrtti. And Karma done under 
the influence and instigation of 
Pravrtti is Karma in undisputed 
mastery over the lower self. A man 
of Pravrtti is nominally the doer; it 
is Karma that is really the master. 
It is Karma that sways him, hectors 
him, instigates him, cozens and 
constrains him to do its bidding. 

Undisciplined Karma is precluded 
Trom co-operating in the higher 
evolution of Bhakti. Bhakti grows 
by offering to the Divine its all. 


The lower self acting under the 
instigation of Pravrtti stands athwart 
the path, grasps this all, devours 
this all. 

Karmarpana is a vital clement 
in the evolution of Bhakti . And 
Karmarpana implies and presupposes 
mastery of the Karma force. 

The above simple and self-evident 
truths expressed in metaphysical 
phraseology would assume the follow- 
ing form:— that when Bhakti is 
assumed to be in present evolution, 
Karma must be assumed to have 
finished its evolution in the past. 
A thing that has finished its evolu- 
tion is obviously a thing that no 
longer answers, that has lost and 
has outgrown the capacity to answer, 
to changes extrinsic or intrinsic. It 
is no more subject to Parinama 
( change ). A thing dead to all 
change is comparable to a thing 
devoid of life or animation. Its 
condition is similar to that of a 
tool, neuter in gender. Lastly, a 
thing impervious to change is a 
thing that has no action in it. It 
is dead to all action. Being neither 
active nor passive, it can only be — it 
is neuter. 

In the trinity of Karma-Bhakti - 
Jhana , Karma occupies precisely the 
above position. Having finished its 
evolution in the past cycle, it is 
impervious to change, neuter in 
gender, neuter in action. In this 
condition of Karma the use left to 
it is to be appropriated and assim- 
ilated by Bhakti th&t comes next into 
evolution. And Karma that is neuter 
in gender, neuter in action, irrespon- 
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sive to change, that is ever constant 
in quantity, is Karma that obeys 
the will and direction of Bhaktu 
Bhakti is its master. 

It has already been said ( at 
the beginning of the present article ) 
that the trinity of the Yogas are the 
reflections in human life of the 
trinity of the original cosmic princi- 
ples — Apara Prakrti , Para Prakrit \ 
Parana alias /lima. Of these Apara 
Prakrti alias matter is manifestly the 
lowest, Para Prakrti , the source of 
life and consciousness, is admittedly 
the next higher; and Puru$a , 
Atma , Self is the highest. This 
orderly relation of the original 
Tattvas is eternal and unalter- 
able. Such being the case, the 
orderly relation of the Yogas, 
derived from this primal relation 
must be equally eternal and 
unalterable. 

Among the trinity of Yogas, the 
orderly relation is Karma- Bhciti- 
J Inina, From this orderly relation 
certain obvious inferences are deduci- 
ble: ( I ) Karmayoga , the first in order, 
is the first Yoga to begin with in 
point of time. ( 2 ) Hence, with 
reference to the time relation Bhakti- 
yoga must follow Karma , and J?ia?ia- 
yoga must follow Bhaktu Whence 
Bkaktiyoga in present evolution means 
that Karmayoga has finished its 
evolution in the past and Jhanayoga 
must await its evolution in the 
future . 

From the above eternal and 
immutable relation subsisting among 
the three Yogas, it is possible, with 


some degree of precision, to deter- 
mine the respective relations which 
either of the Yogas in evolution will 
bear to the other two. The precise 
nature of these relations will 
appear from the table subjoined 
below: 

Yoga Time Gender Action 
Relation Relation 


Bhakti 

Present 

Female 

Active 

Jnana 

Future 

Male 

Passive 

Karma 

Past 

Neuter 

Neuter 

f Jnana 

Present 

Female 

Active 

| Karma 

Future 

Male 

Passive 

^Bhakti 

Past 

Neuter 

Neuter 

’Karma 

Present 

Female 

Active 

Bhakti 

Future 

Male 

Passive 

Jnana 

Past 

Neuter 

Neuter 


A simple diagram 
may help to explain 
these changing rela- 
tions among the 
Yogas. Construct tlie 
figure ol an equi- § 
lateral triangle with £ 
a pivot at the centre 
on which it may be turned either way, 
A, B, C, being its three sides. It 
will be seen that in this figure Karma 
is at the left extremity, and Jnana 
at the right extremity, of side A, 
while Bhakti is at the apex. 



Assuming the fixed and immuta- 
ble order of evolution among the 
Yogas is Karma-Bhakti-Jnana, the 
following general formula may be 
deduced, viz., that of the three Yogas 
the one that is in evolution will be 
at the left extremity of the base line, 
the one that co-operates in this evolution 
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as a neuter agent will be at its right 
extremity, while the third that acts 
as the male passive agent will be at 
the apex. 

In the above figure Karma , being 
at the left extremity of side A, the 
base line, must be supposed to be 
the Yoga in evolution. When Karma 
is the Yoga in evolution, it is female, 
active; Bhakti acts towards it as male, 
passive, and Jhana as neuter agent. 
Now turn the figure of the triangle 
on its central pivot so that side B 
forms the base line. Bhakti will now 
form its left and Karma its right 
extremity and Jhana the apex. And 
the usual relations will follow, Bhakti 
being the Yoga in evolution. 

Give the figure another turn so 
that side C may form the base line. 
Jhana , being its left extremity, will 
be in evolution; Bhakti , its right 
extremity, will co-operate with Jhana 
in a neuter capacity; while Karma 
will bear it the relation of the passive, 
male. 

When Karma is in evolution, Jhana 
must be assumed to have finished 
its evolution in the past, and Bhakti 
to await its evolution in the future. 

When Jhana is in evolution, 
Bhakti must be supposed to have 
finished its evolution in the past, and 
Karma to await its evolution in the 
future. 

As regards Bhakti in evolution 
the relations it will bear respectively 
to Jhana and Karma have been 
exhaustively studied. 

Although each Yoga is seen to 
be dependent on the close and con- 


tinuous co-operation of the others, 
yet, in truth and fact, each is a 
self-contained, independent Path of 
Liberation. The Sastra mentions in 
its unforgettable pages the names of 
illustrious historical personages who 
stand as towering representatives of 
each Path. Of Jhana- Mnkti the most 
notable example is £>uka, the illustrious 
son of his illustrious father Bhagavan 
Vyasa. As regards Karma-Mnkti 
familiar to the readers of the Gita 
are the names of Janaka and others. 
Of liberation accomplished through 
Bhakti the instances are so numerous 
that beyond the Bhcigavata, Skandha 
XI. Chap. 12, it would be unnecessary 
and inconvenient to cite the authorities. 

Each of the three Yogas is thus 
seen to be a co-ordinate and indepen- 
dent Path of Liberation. Each, how- 
ever, is an organic whole— a trinity 
which is three in one, one in three. 
This basic fact of their mutual relation 
should not be lost sight of. 

The inquiry into the trinity of 
Yogas is now brought to a close. It 
has sought to prove that Karma- Bhakti- 
Jhdna is an impregnable and indis- 
soluble trinity of Yogas, which, 
separable in idea, are inseparable from 
each other in practice. About the 
transparent practical importance of 
this truth there can be no manner of 
doubt. It is an act of insensate 
shortsightedness to create separation 
and ignore unity. Tlie zealot who 
exalts one Path and belittles and 
disparages the others is playing with 
fire. The so-called Yogi who is 
entrenched in a preference for one 
Yoga and is seized with an attack of 
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sickness at hearing of the others 
he does not tread in this incarnation 
may feel surprised and humiliated 
to be told that in the coming 
incarnation he may succeed to the very 
Yoga he denounces with fatuous zeal 
in the present. For, in nature opposites 
meet. Extreme cold is productive of 
the same effects as extreme heat. 
Extreme dvc$a ( Hate ) produces the 
same effects as extreme raga ( Attach- 
ment ). Sisupala killed by Bhagavan 
Sri Ki;sna straight-way entered His 
Body. 


The three Yogas are one. It is 
prejudice and ignorance that seek to 
erect a wall of separation and commit 
an unwarranted sacrilege upon their 
inviolate unity. In the shadow of 
this truth let us repose, believing that 
even if the doctrine of the organic 
unity of the Yogas were a survival of 
the mythological epoch, a figment of 
a speculative brain, still the best 
interests of the seekers after mok$a 
will not suffer by a fiction that pleads 
for toleration, accommodation and 
union. 




Unto Bliss. 


Always carefully examine every 
nook and corner of your heart. Within 
that internal palace of yours, pillagers 
like egotism, lust, anger and greed lie 
so dexterously hidden that a superficial 
examination will not enable you to 
trace their existence there. But as 
soon as a favourable opportunity 
presents itself they reveal themselves 
and mercilessly rifle the store of your 
good qualities and noble thoughts and 
thus deprive you of the acquisitions 
of your life time. 

Never adopt a self-confident or 
careless attitude imagining yourself to 
have reached a stage which is above all 
fear. So long r s these pillagers are not 
driven out lock, stock and barrel, go 
on striving to exterminate them. When 
discovered in their true colours, they 
will humbly approach you and appeal 
to your mercy for being allowed to 


stay as your friends or dutiful servants, 
but take care not to place any reliance 
on them on any account whatsoever. 
The moment you trace them, close 
up with them for their overthrow. 

Try as far as possible not to associate 
willingly with people who are swayed 
by egotism, lust, anger or greed. 
Through their association your mind 
will be contaminated by evil thoughts 
and sentiments, and you will never 
receive any true help and right guidance 
from them. 

Never speak ill of others. Always 
bear in mind that by vilifying others 
you will defile your own tongue and 
make your thoughts impure. The 
person you speak ill of may develop 
enmity towards you and evil impres- 
sions will be imprinted on your mind. 
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Unless it is absolutely necessary 
to do so, do not visit big men and 
Government Officers, or those whose 
ambition in life is to acquire honour 
and prestige. Such persons will never 
like to hear from you an honest 
expression of opinion. You will have 
to say ditto to what they may desire 
you to say and suppress or ignore 
your own impartial views or convic- 
tions. They will resent an expression 
of honest opinion on your part 
which may contradict their own. 

Remember, those alone who are 
themselves evil-minded constantly make 
it their business to discover the 
weak points of others. For they 
require the shelter of others’ evils 
to cover up their own. Pious and 
holy people try to discover only 
piety and holiness everywhere. They 
see nothing but piety in this world. 
Like the proverbial swan which can 
separate milk mixed with water, they 
see only the good point of others. 

What avails it, if one externally 
appears good to others through an 
assumed veneer of goodness or piety. 
So long as the heart is impure, so 
long as you cannot present a pure 
heart before the Lord residing within 
your heart, the show of goodness on 


your part will be as good as a 

pitcher of gold containing poison. 

* * * * 

Through the influence of your 

Prarabdha ( past Karina ) you may 
acquire a great name in the world 
and people may begin to worship 
your feet. But what avails it ? So 
long as you carry an impure heart 
within you, so long as you feel 
tempted to commit acts of sin in 

secret, you can never escape from an- 
guish, distress, or the sufferings of a hell. 

To perpetrate an objectionable 
act in the name of Juana ( knowledge ) 
or Bhakti ( Devotion ) is nothing bill 
a loathsome attempt to deceive 
God Himself. Far better than these 
are those who commit such acts but 
are known as sinners. These last do 
not bring any stigma to the fare 
names of Jhana and Bhakti . 

* * * + 

Never burn with jealousy when 
you find another provided lavishlv 
with bread and butter and take yom 
food after offering a portion of it to 
the needy. To satisfy the needs of 
the needy and rejoice in the happiness 
of others constitutes real service to 
them. Wish well of all, render good 
to all, and be happy when you find 
that others are thriving. 

"Siva 



The Yoga of Knowledge in the Gita. 

By Jayadayae Goyandka. 


Question 

An esteemed and learned friend 
belonging to Benares writes:— 

“In the article under the caption 
Sankhyayoga in the Gita ( published on pp. 
56—64 of Vol. I ) three different stand- 
points have been discussed, and it has 
been put forward that the third was 
the correct point of view. You have 
attempted to show through that article 
that the Gita establishes that the ‘Way 
of Knowledge’ ( Sankhyayoga ) and the 
‘Way of Action’ ( Karmayoga ) are two 
different paths, and both are independent 
ways of reaching salvation. I have 
my doubts on this point: 

About the Gita it is said:— 

*ntr i 

“The Upanisads are cows as it 
were; the milker is the Divine Cowherd, 
£ri Krsna; the son of Prtha ( Arjuna ) 
is the calf and Gi*<i is the nectar-like 
milk.” 

From this and other similar verses 
it appears that what the Gita attempts to 
establish is also the cardinal teaching 
of the Upanisads. The Gita cannot 
teach anything which may even 
slightly vary or deviate from the 
teachings of the Upanisads, The 
Upanisads are the breath of God 
‘TO ifcr:’ — and similarly the Gita 

represents words that escaped from 
the iip 8 of the Lord Himself. There 
cannot be any contradiction between 
them. We meet with declarations like 
the following in the Upanisads:— 


wvz 5%:’, ‘strict g ‘stot ^ 



?TO: TOT 


5 3 ag tot m 
to ! etc * 


“There can be no liberation without 
Knowledge’; ‘Absolution can be reached 
only through Knowledge’; ’By knowing 
Him one is released from all bonds’; 
‘One is liberated the very moment he 
attains Knowledge and, being freed 
from sorrow, gets absolution’; ‘By 
knowing Him alone one goes beyond 
death, there is no other way to libera- 
tion’; ‘The knower of Self crosses 
sorrow’; ‘He who knows the Supreme 
Reality becomes one with that Reality'; 
‘The knower of Brahma attains the 
Supreme”. 

Now, these clearly indicate Know- 
ledge as the immediate cause of libera- 
tion; if, therefore, Karma was also a 
direct cause it would have been corro- 
borated by similar declarations. But 
such declarations are not only not 
forthcoming; what is more, statements 
are found to the effect that salvation 
cannot be attained through Karma , e. g.:— 


R TO^TT ^ 5TTOT 

RTOffl: I* 

TO^T 3Tfi3T %5JT *TT% ) 


•‘Not through action nor through 
progeny nor again through money but 
through renunciation alone have they 
attained immortality. There is no 
liberation through action.” 

With what emphasis and strength 
of conviction do the gratis assert that 
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Karma ( action ) cannot lead to Balvation P 
Karma has a place only in the preliminary 
stages for purification of the heart. 

The Lord also corroborates this view 
through the following verses in the GUd:— 

(V. 6) 

«h$«i ifSC’JT i 

%ffa: *4 ffffa aw' fqwrsscJi^ n 

(V. 11 ) 

sm; ii 

(VI. 3) 

»WI 'n’PTTfa Jpftfwg,l 

( xvirr. 6 j 


‘ denunciation is difficult to attain 
without the help of action.’* “The 
Yogis (followers of the Path of Action ) 
perform action with the body, mind, 
intellect, or even the senses, giving up 
attachment, for self -purification ( purifi- 
cation of the heart).” “For the man 
of meditation who Beeks to purify his 
heart as a means to concentration ( Yoga ) 
work is Baid to be the way; for the 
same man when he has attained to 
this Yoga , tranquillity ( inaction ) is 
said to be the way.” “Sacrifice, charity 
and austerity are purifiers of the heart 
of the wise.” 


The Lord says the very same thing 
to &rl Uddhava in &rlmad Bhagavata 

ftWcT ^ 1431 I 

wrrwirrf m siraihi 

( XT. xx. 9 ) 

“One should continue to perform 
actions so long as he does not get disgust- 
ed with work, or till he does not develop 
a faith in hearing My stories, and so on.“ 

These and other similar statements 
clearly show that Karma is the cause of 
JHdna (Knowledge) and not of Moksa 
( Liberation ). 


Now, I shall examine the following 
verses of the Gitd mentioned by you in 
support of the argument on the strength 
of which you seek to establish the third 
point of view:— 

(V. 4) 

(V.5) 

ficftsr ftreT 9m mm r 

(III. S) 

should be taken to 
mean that ‘the goal which the Jndm 
( follower of the path of Sdnkhya ) attains 
through Knowledge, the Karmayogi attains 
through attainment of JHdna (Knowledge).’ 
It should not be construed to mean that 
Karma directly leads to liberation. Such 
an interpretation would militate against 
the statements quoted above. fitful 

through this the Lord has no doubt 
pointed out that there were two disciplin- 
es. But that they are mutually indepen - 
dent ways to liberation is not the purport 
of this line, 

—this is meant for those who have not 
attained the required standard of purity 
and are not therefore qualified for Juana 
( Knowledge ). On the basis of this 
interpretation alone it may be possible 
to reconcile the different statements and 
declarations. It is therefore that the 
Lord says: - 

“The wise, the seers of the essence 
of things, will instruct thee in wisdom.” 
If it were possible to attain salvation 
through Karma alone, where was tho 
necessity for JHdna in the case of Ar juna. 
for which he was advised to approach 
Jnanls and hear their instructions P 

If the Lord held Karmayoga and 
JHdna yoga as mutually independent ways, 
how could He say: 

( Guta V. 6 )— without Karmayoga 
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Sannydsa (Jfidtia) is difficult of attainment, — 
which means in effect] that Karma is the 
cause of Jfiana ( Knowledge ) P 

Now, lot us examine the validity of 
the view that through Jfiana ( Knowledge ) 
alone, and not through Karma t can libera- 
tion or God-realization be attained. If 
Moksa ( salvation ) were something like 
the attainment of heaven that can be 
brought about through pef ormance of Yajfia, 
etc., Karma would have been necessary, 
but in that case Moksa itself would be 
limited by time, and therefore transitory. 
If Moksa were a state of transformation 
like curd or a pot of earth, then also 
Karma ( action ) would be necessary, but 
in that case, too, Moksa would be treated 
as something limited by time, and 
transitory. If, again, Moksa were a state 
of reformation, then also it would be 
necessary to have recourse to Karma. 
There are two processes through which 
reformation or improvement can be effect- 
ed, viz., (1) assimilation of good qualities, 
and ( 2 ) rejection of evil. Moksa, which 
means realization of Brahma, is a state 
which is perfect in every way and there- 
fore incapable of further improvement, 
and cannot be embellished by any virtue, 
nor can there be any evil attached to 
that state inasmuch as it is a state of 
eternal purity. If God were entirely 
different from us, Jlvas, or if He were 
possessed of any Form similar to or 
different from ours in type, then also it 
might be possible to attain Him through 
physical, vocal or mental action; but 
God is our very Self. 

‘^isgmsqisfR#i% tjs jwt i’ 

( Brihadaranyaka Upaniahad I. iv. 1L » ) 

‘ftfist i' 

^ t’ 

“He is one thing and I am another— 
he who knows thus knows not; he is 
like animal meant for gods.” 

“He 1 b what I am and I am what 
He is.” 


“O Lord, I am what Thou art and 
Thou art what I am.” 

“In reality I am what Thou art, this 
is my firm conviction.” 

Even if He is recognized as 
different from us, He is all-pervading 
like the Akdia ( space or ether )— 

i’ 

The analogy of Akdta ( Ether ), too, 
is not appropriate; for AkdSa takes its 
origin from the Lord— 

‘<WT3J WW WRiTSt: I’ 

( Taittiriya Upanishad 1 . 1 ) 

3WT 3T fa I 

( Gita X. 42> 

ati tjjjT. i 

qrtis«? ^ ffatfa n 

( Chhandogya III. xii. ) 

ffar i 

( Gita IX. 0 ) 

“Fro in that Atma ( Self or Spirit ) 
sprang up space or ether.” 

“Or what avails to know all this 

diversity, O Arjuna P ( Know thou 
this ) that I exist, supporting this 
whole world by a portion of Myself.” 

“Of this magnitude is the great- 
ness of the Purusa ( Spirit ) but He is 
ever greater than this greatness. One- 
fourth of Him formB all created objects, 
the Immortal three-fourths are in the 
region beyond.” 

“Just as the mighty wind, moving 
always everywhere, rests ever in the 
Akdia, know thou that even so do all 
the elements ( including the ether ) 
rest in Me.” 

In reality, however, even the 
elements are not in Me-q ^ UeSCTfa 
—because creation itself is only an 
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illusive appearance; hence the compari- 
son between Akdfa and God is made 
only in the metaphorical sense. 

fsi3T aTRfera: ffof: II 

“Our life, our intellect, our very 
self, our wife, our children and our 
money— all this is dear to us because 
of their contact with Him; who else, 
then, can be dearer than e P” 

Therefore, God, who is the supreme 
object of love, is always present with 
us P How can there be dependence on 
any Karma for His realization P 

If the Atma ( Jlva ) were by its 
very nature subject to bondage, it 
could not divest itself of that character 
without losing its own identity; so 
that emancipation for the Jlva would 
have been impossible. 

strrf grram .1 

( Sureswaracharya ) 

mi fofofo i 

^ lira; 

m ii 

£ nm 31# rt ^krwrri ' 
3ni?rfac*ricHfa 3 } 

fo3T33Rt n 

( Srxmad IJhagavata X. viv. 25-2*1 ) 

“If the Atma ( Self or Spirit ) iB by 
nature a doer, etc., one should give 
up all hope of being emancipated: the 
inherent nature of an object cannot 
leave it just as heat does not leave 
the sun.” 

“Those who do not know the Self 
in its true nature are brought face to 
face with this world f diversity 
through this ignorance. The world, 
however, disappears on the dawn of 
knowledge, just as a snake appears 
and then disappears in a rope.” 


“Bondage and freedom from the 
same are named as such only through 
ignorance; in reality they are nothing 
apart from the self-existent and all- 
conscious Principle, viz., God. Just {as 
day and night are assumed to have a 
separate existence from the sun, even 
so bondage and freedom are conceived 
in the eternal all-conscious supreme 
Absolute P” 

This, however, should not be 
taken to mean that the Jndm performs 
no action, or that action becomes a 
source of bondage to him— 

*«t 3;«kr ^5% i’ 

( Hrihaiiaranyaka VpanishaU ) 

33RI Sfa 3R3Rt;il 
ssrwfm 3#fa m 3wfa 3: 1 
foe# 3 r 3rfa 

t Uita V. !)-!■') 

“ ( A knower ) neither grows nor 
diminishes through action.” “Tho 
senses among the objects of the senses, 
such is his ( knower’s) conviction.” 

“He who performs actions placing 
them in the Eternal and abandoning 
attachment, is not affected by sin as 
a lotus-leaf by the waters.” 

Considering these statements of the 
scriptures, my intellect refuses to accept 
the view that emancipation is possible 
through mere action ( Karma ). It is no 
doubt true that persons qualified to 
pursue the path of JfUzna are very rare 
in these days and those who simply 
renounce Karma ( action ) without realiz- 
ing the Truth merely on hearing the 
above statements, are Bure to go to 
terrible hells like Kaurava. Moreover, 
it may be assumed that unless we 
uphold the view that Emancipation is 
attained through action without attach- 
ment ( ) no one will entertain any 

reBpect for action without attachment, 
much less practise such action. And 
that action without attachment when 
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properly pursued, is bound to lead to 
purification of the heart, and, once the 
heart has been purified, emancipation 
is reached as an inevitable consequence 
through Juana ( Knowledge ). If you 
are led by these considerations, and if 
it is for the good of the public that 
you are advancing the view that 
emancipation is reached through action 
without attachment, I shall not raise 
any doubt or objection. 

ANSWER 

The following is a short reply 
to the question raised by the learned 
friend with reference to the view 
advanced in our previous article on 
Sankhyayoga in the Gita. 

In the first place it is requested 
that our previous article should be read 
more carefully in order to be able to 
understand our viewpoint. It has no- 
where been stated therein that even 
without Juana emancipation may be 
attained through Karma alone. Sankhyayoga 
and Karma yoga both have no doubt been 
described as paths of equal importance 
for attainment of Moksa ( Liberation ). 
This should, however, be understood 
to mean that just as an aspirant in th$ 
path of Juana ( Knowledge ) attains 
salvation along with true wisdom as 
the fruition of his spiritual endeavours, 
similarly an aspirant in the path of 
action without attachment also reaches 
salvation simultaneously with true 
Knowledge which represents the culmi- 
nation of his efforts in the line of 
Karma. The difference between the two 
paths lies only during the stage of 
Sddhana. They both take to the same 
final goal. That is why the Lord Bays 
in the Gihi: — 

2*psfT3r: ^ qfaRTT: I 

( V. 4-6 ) 

“It is children, and not the wise, 
w ho speak of the pathB of Knowledge 


and Action as different ( i. e . leading to 
different goals).” 

“The same goal which is reached 
by the pursuers of the path of Know- 
ledge is reached also by the followers 
of the path of Action.” 

After the attainment of perfect 
wisdom, there remains neither the 
path of Knowledge nor that of Karma 
without attachment. That final stage 
markB the culmination of Sddhana on 
both these lines. The attainment of 
that Knowledge and the attainment of 
Moksa are not different states. The Lord 
has further said in the Gitd:— 

Witold i 

( YIII. 24) 

* 

“Some behold the Self within them- 
selves by meditation through purity of 
heart, others through the path of Know- 
ledge, and still others through Karma- 
yoga." 

This shows that attainment of 
Perfect Knowledge in the form of Self- 
Realization is the result of spiritual 
effort on the lines of Knowledge and 
Action both. Therefore, our article 
referred to leaves no room for any one 
to suspect that it has been urged 
therein that salvation is attainable 
even without Knowledge. 

The statement of the Lord in the 
sixth verso of chapter 5 of the Gita 
that complete renunciation of action, 
viz., the practice of Sankhyayoga is difficult 
without the practice of Karmayoga does 
not prove that Karmayoga is not an 
independent method for attaining salva- 
tion. For the second line of the same 
verse says:— 

that is, ‘the man of meditation devoted 
to the path of action quickly attains 
Brahma If this line is taken to mean 
that ‘he reaches Brahma through Sankhya- 
yoga ( Yoga of Knowledge)’, then the 
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statement of the Lord ‘rfr'Kg 
*h4^Tl ( Karmayoga is superior to 

renunciation of aotion ) loses all its 
value, and Karmayoga loses its status as 
an independent path of spiritual dis- 
cipline. Such an interpretation would 
reduce Karmayoga to the position of an 
auxiliary of Sdnkhyayoga ( Yoga of Know- 
ledge ), which does not appear to be a 
reasonable view being opposed to the 
spirit of the teachings of the Lord. 

The state of liberation is not the 
result of some action, therefore Action 
is not necessary for its attainment,— 
this is perfectly true. But the great 
spiritual value of Karma without attach- 
ment is not due to any greatness of 
Karma as such; that value lies in the 
renunciation of desire, in the genuine 
spirit of offering everything to God. 
A Karma of the greatest magnitude 
rooted in desire will not lead to 
liberation, but an insignificant Karma 
performed without attachment will 
qualify one for attaining liberation. 
The value of Karma without attachment 
lies in the element of renunciation 
that is involved in it, and not in the 
element of Karma. The speciality of 


this method of spiritual discipline is 
that though engaged in the performance 
of all kinds of activities man does not 
get attached to them and that it 
enables even a householder without 
much difficulty to attain salvation 
through God’s grace. The line of 
demarcation between these two different 
modes of spiritual discipline during 
the stage of Sddhana has been discussed 
at length in the previous article on 
this subject. 

To attempt to establish that salva- 
tion is attainable through Karmayoga 
while it is not really so, simply in 
order that people may develop rever- 
ence for this path can in no way be 
conducive to their best interests. How, 
then, is it possible for the Lord Him- 
self or for any man of wisdom, I'm 
that matter, to mislead people by any 
such declaration P To imagine with 
reference to the clearest statements o! 
the Lord in praise of Karmayoga that 
the value of Karmayoga has been exag- 
gerated in order to create a reverence 
for this path, does not appear to me 
a proper way of a£>proach to the 
teachings of the Lord. 


A Peep into the Illustrations. 

Devar.fi Narada. 

Devarsi Narada holds a unique place in the scheme of Hindu cosmogony. 
He is a son of Brahma produced along with Marichi and others from the thought 
of the Creator. The Devarsi specialized himself in the Bhahti form of Sddhana and 
is, in fact, a living guide and helper of all aspirants following the path of 
Devotion for God-realization. Prahlada, Dhruva, and other renowned devotees 
were obliged to the Devarsi for their soul’s awakening, and the great poets 
Valmlki and Vyasa received their inspiration from him for the composition of 
their immortal books, the Ramdya#a and Srlmad Bhdgavata , which contain praises of 
the Lord and His various manifestations. He possesses a celestial body, and is 
hence called a Devarsi. He has unrestricted access to all regions of the universe 
and is constantly engaged in the task of helping the Lord in the manifestation 
of His sports for the redemption of Jlvas. A short treatise containing some 
aphorisms on Bhahti has come down to us as a production of the Devarsi, and i 9 
highly valued as a part of Hindu devotional literature. 
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3i3f sri^ $rcor ^TTun^t 

far *rras <11^1 

JRST *TN?1 

I take refuge in Siva, the blessed Lord, the eternal and 
unborn, Cause of all causes, Illuminer of all illuminating objects, 
Absolute, transcendent, beyond darkness, without beginning and 
end, the pure Ultimate Realitv free from duality. 





Bhagavan Sri Krishna— 

The All-round Perfect Avatar. 

By His Holiness Jagadguru Sri 1108 Sri Sankaracharya 

of Sir Govardhan Mutt, Puri. 

( Continued from the previous number. ) 


SHRIYAH SAM AG RAYAH 
( Complete Prosperity ) 

The fourth part of the definition 
relates to the requirement that Bhaga- 
van is one who is the Lord of all wealth ! 
If we reflect on the actual facts of 
the situation, namely, that, in repay- 
ment of the handful of dried, fried 
rice whioh He forcibly took and ate 
from His destitute devotee Sudama 
( Kuchela ), He loaded him with riches 
beyond human imagination and that 
Devi &ri Bhagavatl Sri Maha Laksml 
Herself ( the Goddess and Presiding 
Deity of all Wealth ) came down on 
earth in 16108 forms as Bhagavatls Sri 
Rukminl Devi, 6ri Satyabhfima Devi, etc., 
etc., and vied with one another in attend- 
ing on Him and serving Him, it follows 
automatically that Bhagavan Sri Krsna 
was the Lord ( £riyah Saraagrayah ) of 
entire Wealth of the universe l We 
see no need for proving this axiomatic 
proposition, and therefore proceed 
to take up and discuss the next 
point. 

VAIRAGYASYA SAMAGRASYA 

( Absolute ami Complete Renunciation ) 

The most wonderful point, how- 
ever, connected with Bhagavan 6rl 
Krsna is to be found in the fact that, 
although He was thus the Lord of all 
Political wealth, Spiritual wealth, 
Reputational wealth and Material 
wealth ( as already explained under 
the four headings already described), 
yet He was also the L >rd of the 
greatest Wealth of all, namely, Vaira - 


gyasya Samagrasya, i. r., the Wealth of 
Renunciation— absolute, complete and 
perfect ! Who can describe this won- 
drous and lustrous beauty ineffable iu 
the ideological composition of the 
Lord P And yet, in this exposition of 
the characteristics of Bhagavan ?.h 
found in Bhagavan Sri Krsna, wo 
must necessarily deal with this too 
and proceed to do so. 

RENUNCIATION, TRUE AND 
FALSE 

In the course of His teachings in 
the Gita, Bhagavan 6rl Krsna says to 
Arjuna: — 

“Thu true Sannyasi ( true renoun cor 
of world ) and the true Yogi ( true 
devotee of the Lord) is he who, with- 
out hankering after the fruit of act inn, 
performs his Duty for its own sake 
and not he who haB given up the 
sacrificial fire and other acts of the 
Karmakanda prescribed by the scrip 
tures 1” 

“Thy concern should be with the 
performance of thy Duty, not with the 
fruits of action. Don't let thoughts of 
the consequences accruing therefrom 
be the motive-power behind your 
activities; and don't incline towards 
inaction !” 

“The wise ones declare that Renun- 
ciation consists in giving up not 
actions, but all desire for the fruiie of 
action. *' 

“It is physically impossible 
embodied soul to give up all action. 
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He is called an abnegator who has 
abnegated all desires for the fruits of 
action 1” 

Again and again, as a sort of 
chorus or refrain through the pages of 
the Gita , we find Bhagavan &rl Krsna 
laying the utmost possible stress on 
this central and cardinal doctrine of 
His— a doctrine which He has not only 
placed before the world by His theoretical 
teachings, but also consecrated by HiB 
rigidly correct and brilliant example 
in His own practical life from day 
to day ! 

OUR PRESENT-DAY 
MENTALITY 

The world is chokeful, at the 
present day, of persons who have 
reversed the grand teaching contained 
in the above-quoted words of the 
Lord, and practically produced what 
may be called a revised t corrected and up- 
to-date edition of the sublime philos- 
ophy of the Bhagavadglta wherein, 
in place of His well-known teachings, 
we find ourselves up against a new 
nliiloBophy and a corrected version: — 

“All our concern is with the fruitB 
of our actions and not with the 
performance of our Duty. Never, even 
by mistake, do or shall we concern 
ourselves with the performance of our 
Duty.” 

On the contrary, we find Bhagavan 
Sri Krsna always carrying out, to 
perfection, the high Ideal of self-for- 
getting Devotion to Duty which He 
taught and prescribed to His devoted 
diBciple Arjuna. 

LUST FOR WEALTH 

A few examples will suffice to 
illustrate our point. Let us herein first 
take the first of the three besetting 
E m*s (or LuBtB) i. Vitttfaya (Lust 
tor Wealth and other such material 
profit), which is very often responsible 
tor our swerving from the Path of 


Duty and for degrading Nara from 
potential N&r&yanaship to stark and 
thoroughgoing bestiality ! He who, for 
the benefit and protection of the 
oppressed, destroyed the demon Kamsa 
and placed on the throne the aged 
King Ugrasen ( whom the latter had 
dethroned and imprisoned ); He who 
similarly destroyed Narakasura and had 
Jarasandha destroyed by Bhlma for 
the benefit of suffering Humanity and 
placed their sonB on the throne as 
successors to them; and He who, through 
His entire life-time extending over a 
period of 125 yearB marked through 
and through with incessant exertions 
in Politics and with warlike exploits 
that led to tremendous upheavals 
amongBt all the then existing kingdoms 
of the whole world— took the leading 
part in every one of them but never, 
even on a Bingle occasion, seized or 
annexed anybody's kingdom or even a 
slice of territory from any one— surely, 
as regards such a unique Personality, 
there can be no doubt and no need 
for dwelling further herein on facts 
and arguments in substantiation of our 
point that Bhagavan &ri Krsna was 
absolutely free from Vittesand ( lust after 
filthy lucre ) ! 

LOKESANA 
( Hankering after Prestige ) 

As regards the second lust, «. *•., 
lokesayd ( lust after fame and prestige ) 
which enslaves people and stands in 
the way of their progress to perfection 
and which, therefore, muBt necessarily 
be absent from Bhagavan’ s mental 
composition, there is no need for us to 
dwell at length on this point either, 
for proving that Bhagavan 6ri Krsna 
was absolutely free from this too. 
For, the instances already referred to 
with regard to His placing of Bhisma 
on a higher pedestal than Himself and 
seeing the latter’s prestige safeguarded 
as against even His own, His washing 
of the feet of the guests at Raja 
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Yudhisthira’s Rdjasuyayajfla (notwithstand- 
ing the fact that He was Himself 
the adorable Creator and Lord of the 
whole Universe ) and so forth, these 
have already clearly proved Him to be 
really deserving of the names 

prideless, honouring others, 
and therefore adorable ) which we 
have already quoted from the Visnu 
Sahasrattama ! He is thus actually and 
absolutely free from all considerations 
of prestige and the like in the perfor- 
mance of His duty; and it is this that 
He has laid down in the Bhagavadgitd 
as the necessary qualification for the 
true Jflunl, the true Bliakta , the TrigutnitUa, 
and bo on ! 

SEXUAL LUST 

The third and the last factor 
which goes to warp the vision, distort 
the judgment and enslave the heads 
and hearts of men and women, is the 
sexual passion, control over which 
raises Man to the level of Divinity, 
and subservience whereto degrades him 
to the level of the brute, or even 
lower still ] In this connection, people’s 
minds will rush hastily and naturally 
to the recollection of the fact that 
Bhagavan Sri Krsna had 16108 wives ! 
But, while thinking about this matter 
it will be wise for us to remember 
that, even for a virtuous controlling 
man, it is always easier far to go 
away from woman and thereby succeed 
in abstaining from the sexual life than 
to remain in the very midst of the 
moBt tempting surroundings filled with 
many thousands of the most beautiful 
and captivating female forms in the 
universe and yet have the sexual side 
absolutely under his control. 

The following texts from the loth 
Skandha of the &r\mad Bhdgavata , bearing 
on 6ri Bhagavan’ s Rasu-LU* with the 
Gopik&s in Brindaban on the one hand 
and His married life with His 
16108 wives in Dw&raka, on ♦he other, are 
merely illustrative specimens proving 
the correctness of the statement. ~ 


UWraPRK 1’ 

1 * 

Jffam f^H: II 
%: II 

“Keeping Rati’s Lord ( i. Cupid) 
absolutely under His control;” 

“With the sexual instinct absolutely 
subjugated, Ho carried on the Rdsa-Uld 
with them;’’ 

“With all the superhuman perfec- 
tions of their physical beauty and all 
extraordinary and celestial attraction}' 
calculated to captivate the minds ot 
all and inspite of their being incarna- 
tions of the World-Mother Bhagavatl 
£rl Mah ala kBini Herself, they found 
themselves powerless to enthral His 
mind;” 

“With all their super-mortal equip- 
ments in the shape of beauty and so 
forth, and with all conceivable accom- 
plishments which go to make tlm 
Arrows of the God of Love, II j a 
16108 wives found themBelveB absolutely 
powerless to fascinate His senses ami 
captivate His mind!” 

The real ordeal comes to cv >> 
man, not in the wildernese rind tb* 1 
solitude thereof, but in the midst <>. 
society and its temptations 1 

THE PRINCIPLE INVOLVED 

The principle involved herein is 
the one given beautiful expression Lo 
with regard to Bhagavan Sri Sankara 
by the great poet Kalidasa, when ho 
describes Him ( in one of his MaugaD 
£lokas ) by saying:— 

“Although united as Ardhanarlswaia 
to the physical frame of His consort 
Bhagavatl 3ri P&rvatl Devi, y«t 18 
Bhagavan Sri £iva the Foremost of 
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Asoetics, e.i absolutely beyond all 
possibility of being dominated and 
carried away by the senses'.” 

Judged by this standard and 
criterion of judgment Bhagavan £rl 
Krsna Bhines forth as an Exemplary 
YogirSJa. 

THE IDEAL OF HINDU MARRIED 
LIFE 

From these examples, it must be 
«’loar that He performed His conjugal 
duties, under the inspiration ( let alone 
the control) of Manmatha (the God of 
Dove) but in the Btrict performance 
ot His duty as a Grhastha ( laid down 
in the Dharma 6astras and in the lines 
illustrated by Kalidasa (in the Raghu- 
vruri&i ) with the words: — 

4 si«rfaT*St m Vji 

“They married not for the sake 
of sexual gratification, but only for the 
Babe of offsprings.” 

“Even Art ha ( Wealth-acquiBition ) 
and Kama ( Sexual Life ) were, in King 
! hlipa's case, integral partB of Pharma 1” 

In other words, these and other 
passages relating to Bhagavan &rl 
Krsna’ s sexual life make it absolutely 
obvious that He was not merely a 
Jitcndriya ( one who has subjugated 
his senses) and a Yogiraja . but the 
gieate8t of Jiteudriyas and the 
tupermost of Yogirajas 1 

Summing this part of our ana- 
lytical study of ifrpRS? (i. r.i in 

respect of the three kinds of lusts), it 
is incontrovertible that the fifth item 

Vatragyasya Samagrasya t i. c., ( Absolute 
denunciation ) is also found in perfect 
lulfiimeut in Bhagavan Sri Krsna. 

moksasya samagrasya 

( Absolute Freedom from All Bondage ) 

Erom the whole life-story of 
bhagavan &rl Krsna and from Hie 


teachings in the irunad Bhagavadgud it 
is similarly indisputably and perfectly 
obvious that He was the perfect Mukta> 
i. absolutely free from Bondage of 
any and every kind. The very fact 
that the fifth item just above described 
(namely, Absolute Renunciation,!. 
freedom from all binding desires ) is 
found perfectly fulfilled in the Lord is 
quite sufficient to lead automatically to 
and prove beyond all possibility of 
doubt, the fact of His being absolutely 
and perfectly Muhta. What doubt cau 
there be with regard to the absolutely 
Emancipated ( i. Bondage-Free ) 

character of Him whose lotus-feet are 
the very Fountain-head of Moksa, and are 
therefore ever meditated upon, with the 
utmost Faith, Reverence, Devotion and 
Love, by the greatest not only amongst 
MumuksuB ( Seekers after Moksa ) but also 
amongst Muktas (Emancipated Souls) 
themselves ! 

How then can the question or doubt 
possibly arise as to whether Sri Bhaga- 
van Himself is or is not a completely 
emancipated Being, and whether the 
sixth item of Vatragyasya Samagrasya, t. t.. 
(absolute emancipation from all 
bondage ) is fully fulfilled in Him or 
not 3 A priori , therefore, it is clear that 
the sixth item Moksasya Samagrasya , also 
finds itself fully fulfilled in the Lord 
Sri Krsna. 

SUMMING UP 

Putting all these six items toge- 
ther, we can now easily see for our- 
selves that the description of Sri Krsna 
as Bhagavan is absolutely correct. In 
other words, Bhagavan &rl Krsna was 
HiniBelf that Absolute and all-round 
Perfect Being in the Saguna and at the 
same time perfect form and manifestation 
about whom the very first &dnti- Mantra 
of the very first Upanisad itself 
declares: — 

^'WipigW'T I 
<{utni-TR II 
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“That ( i. e. the Nirguya Lord) is 
perfect; and This ( *. e. His Sagu#a form ) 
is perfect; This emanates from That; and 
when This is formed out of That, That 
Btill remains full and perfect.” 

JAGADGURU 

Now, it is axiomatic, nay, a truism 
that He alone can become a Jagadguru 
( the World-Teacher ) who is thus the 
Pfirnavatara ( perfect incarnation ) of 
the Purna Paramatm& ( the absolute 
Lord Himself ). For Gu means Ignora- 
nce and ru means Dispeller; and hence, 
the word Guru in Sanskrit means the 
Dispeller of Ignorance. And, therefore, on 
the principle underlying the Sanskrit 
Nyaya contained in the words: — 

#4: TOStmft l 

qpwst l’ 

[ ‘He who can himself cross can 
alone take others aoroBB ! How can 
one who is himself unable to get across 
take others across P’ ] It goes without 
saying that a Jagadguru must HimBelf 
be not merely perfectly conversant and 
well-versed in the theological teachings 
and theories contained in the Scriptures, 
but also a Yogelwara and a SarvajHa > i. e » 
( absolutely omniscient ) so that, being 
absolutely free from all ignorance and 
being Himself the fountain-head and 
store-house of all correct knowledge, 
He may be able to remove the igno- 
rance of others by imparting to them 
the right knowledge on all matters l 

NARA AND NARAYANA 

In this connection, we should all 
remember that the BhagavadgMd finds its 
genesis itself in and comes into being 
owing to the fact that the great Nara 
( Representative of all human beings ) 
i. e.s Arjuna, falls into the darkest 
depths of restlessness and desperate 
unhappiness and weeps and even sobs 
under the stress and strain thereof, but 
has the great advantage ana privilege 
of having the Almighty Lord of the 


Universe Himself— in the shape of 
Bhagavan Sri Krsna— as his oharioteer, 
t. e.i as his adviser and Guide. He, 
therefore, prostrates himself before His 
feet and says to Him:— 

snft *ri si 

“I am Thy disciple, pledged to 
obey Thy orders and have thrown 
myself at Thy feet. Pray decide for 
me what will be for my welfare and 
issue Thy commands to me. ” 

In response to that prayer of his, 
he receives from Bhagavan Sri Krsna 
the ambrosia-excelling sweet and 
wonderful teachings contained in the 
Bhagavadgud, and thereby obtains not 
merely Divine Illumination, Eternal 
Peace and Ineffable bliss and joy from 
the spiritual standpoint, but also 
Victory on the material plane. From this 
the inference is perfectly plain, clear 
and simple that, if any Nara ( man ) 
whosoever, as such, wishes relief from 
his sorrows, sufferings and weepingB, 
and desires to lead a life of peace and 
joy tantamount to one continuous song 
of life-long gladness and of mirth, it 
behoves him to follow the example ot 
Arjuna ( the representative Nara), make 
Bhagavan 6ri Krsna the charioteer of 
of his chariot, e.» his body etc., hand 
over into his divine Charioteer’s hands, 
the reins of his chariot, throw himself 
before HiB lotus-feet, say to Him in all 
sincerity and with the utmost humility 
and according to the well-defined 
definition of Saratidgati : — 

STfolTC 5 * ^ WIPTTO %: II 

THE UNIVERSAL RELIGION 

The students of Bhagav&n &1 
Krsna’ s life-work and teachings will, 
as an immediate and sure result of hiB 
study thereof, be struck with wonder, 
admiration and gratification by the 
fact that the Lord’s teachings ( wh®* 1 
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properly studied, analyzed and again 
eynthetized) lead to and culminate in 
the practical, perfect and felicitous 
harmonizing of Karma , ( the path of 

Action ), Bhakti ( the path of Devotion ) 
and Juana ( the path of Wisdom). This 
will be evident from the following three 
specimen passages taken at random 
from the Bhagavad Gita: — 

ii wfow: i* 

Hi b i 1 

(1) “Whatever thou doest, dedicate it 
to Me”; 

(2) “Every action which thou dost 
not perform under the inspiration 
of Devotion to Duty and in fulfil- 
ment thereof leads to bondage”; 
and 

(3) “He who gives up all desires for 
the fruits of actions, is the real 
abnegator. ’ ’ 

From these passages, he who runs 
may read the indisputable doctrine and 
unique feature of the Sanatana Dharma, 
namely, that, according to its scriptural 
injunctions as exemplified in the teach- 
ings, for instance of Bhagavan Sri 
Krsna in the Bhagavad Gita, Nishdtna Karma 
Yoga ( i. e. work without attachment to 
the fruits of action ) Bhakti Yoga ( Devo- 
tion to and adoration of Lord ) and 
Sannydsa Yoga ( Renunciation ) are on the 
ultimate analysis really one and the 
same things; and that they all actually 
lead to one and the same goal, namely, 
Nara’s becoming one with Narayana. 
In other words, the Lord has created 
some path or another for every indivi- 
dual kind of Adhtkdri in the entire 
Universe with the joyous result that 
no one, who is a real and sincere 
aspirant on the ladder of spiritual 
progress ( which leads Man to oneness 


with God), need be kept back from 
attaining his goal of Moksa ( i. e. final 
emancipation from all bondage and 
attainment of actual Divinity ). This 
is why, we feel and repeatedly 
state that Sri Bhagavan alone can be 
and is the Jagadguru par excellence (i.e. 
the real Teacher of the whole Uni- 
verse ) and that HiB teachings alone 
constitute Viiwa Dharma ( i. c. the Univer- 
sal Religion ) \ 

CONCLUSION 

It only remains for us now to 
recapitulate and bring these cursory 
and disjoined reflections on Bhagavan 
Sri Krsna to a close for the present, 
by pointing out that the truly Blessed 
Ones both here as well as hereafter are 
those who fully realize the greatness 
of the Lord in all the ways enumerat- 
ed, hunger and thirst and pant to 
place on their heads the dust of His 
lotus-feet, meditate upon the grand 
teachings embodied in His words ( as 
revealed to humanity through the 
Bhagavad Gita and other scriptures ), 
constantly sing His praises, honestly 
try their utmost to obey His commands 
and spend their days in absolute 
devotion, dedication and consecration 
of their bodies, senses, minds, intellects, 
hearts and souls to Him and His 
service ! This, in very Truth, is the 
Golden Key which alone can unlock 
the three portals of Eternal Bliss, 
namely, Happiness here, Salvation 
hereafter, and the ultimate attainment 
and fulfilment of every sentient being’s 
heart’s innermost desire ( whether 
conscious or unconscious ) for Oneness 
with Sri Bhagavan Himself. May He 
bless us all with all the necessary 
means for the treading of this glorious 
path, and for the attainment of complete 
Success and perfect Victory thereon 1 

OM TAT SAT. 





Our Present-Day Education 


By Hahumanprasad Poddak. 

( Continued from the previous number. ) 


FEMALE EDUCATION 

Female education is also growing as 
rapidly as the education of boys. With 
the progress of education of boys we felt 
that female education should also be 
advanced. Schools and colleges for 
women were established. The ideal of 
this education remained the same as in 
the case of boys, for it was guided by the 
same outlook. The craze was for higher 
education; and higher education meant 
education in colleges with the object of 
attainment of university degrees, and 
qualifying lor the vocations of law and 
medicine. The women also followed and 
are following the same beaten track and 
are becoming professors, clerks, lawyers, 
writers, leaders, municipal commissioners 
and councillors. This is what we call 
progress. On all sides this progress is 
being hailed with delight and no 
efforts are spared to make it as 
complete as possible. Educational 
institutions for women on modern lines, 
and the number of girl students, are daily 
increasing. The result is, they are also 
being tarred with the same bruBh, and 
have started like the boys to disown God 
and religion. This disavowal may not be 
as open and complete as in the case of the 
boys, for women possess the natural 
qualities of simplicity, tenderness, faith, 
shyness and respect and love for tradition 
and old customs, which prevent them 
from going to the 6ame length as the boys; 
but the movement has started. Lack ol 
restraint is also growing. Women being 
by nature possessed of more self-control 
in certain respects than men, their 
progress in this direction may not be as 
rapid as in the other case; but they have 
a more developed imitative faculty 
which is slowly but irresistibly dragging 
them towards a life of indul -nee. That 
is why lack of self-control is growing 


among educated women of the present 
day. They no longer feel shy in openly 
discussing things, the very thought of 
which sent a shudder into the heart of 
our coy and pure-hearted sisters of the 
old school. The demur in cultivating 
friendship and exchanging letters, <n 
joining in merriment, play or dance 
with unrelated members of the other sex, 
is disappearing. Lack of continence is 
terribly growing. A Lahore paper of the 
reformist school published sometime ago 
an article from the pen of a responsible 
person objecting to the system of co- 
education of boys and girls, wherein it 
was stated that according to the report of 
the lady health-officer of a certain school 
about 90 p. c. of unmarried girls abo\e 
the age of twelve had been found eitln r 
big with child or having had got rid of it 
through abortion. The writer expressed 
great concern at this fearful growth 
of immorality, aud wondered how tlv 
elders and leaders of society proposed to 
meet the situation. 

Supposing 90 p.c. I was an exaggerate!';, 
even 10 p. c. is a terrible average for bu* h 
a Btate of thingB. It is difficult to belie 
that this iB a correct estimate. The figure 
may be a misprint; all the same it cannot 
but be recognized that school girls of thu 
present generation are open to more 
temptation, and therefore incidents of this 
nature are on the increase among them. 
If that be the state among young gir’: ; . 
the heart trembles to picture how terrible 
could be the condition of mature educated 
women who have accepted and openly 
advocate the ideal of Belf-indulgence as 
the ideal of modern womanly life. 

The cultured aud educated girls of 
to-day do not obey their parents. Only < 
the other day it was reported in the papers 
that one Mr. S. R. Gokhale of Nagl )Ur 
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committed suicide together with hie wife 
because their grown-up girl whom they 
had educated with much expense and care 
had decided to marry without their 
consent. Enlightened boys and girls of 
to-day might say it was the girl who was 
to marry, and not her parents. The girl 
decided to choose her own husband. 
What business had the parents to inter- 
fere in the matter P Quite so; but this 
very ideal is against our Hindu tradition. 
It is this ideal that draws a glorious 
picture of free love among immature boys 
and girls, which has no other basis but 
gross attraction of the flesh, and which 
occasionally drives some of them to adopt 
the extreme step of committing suicide 
oven on slight interference from parentB 
and well-wishers. It is this anti-Hindu 
ideal that generates in them want of 
respect for parents or for their sentiments, 
desires and power of discrimination, 
and makes them rebels against ancient 
tradition and custom. It is this ideal 
that teaches modern educated girls that 
it was derogatory to bow their head be- 
fore the mother-in-law, or render bodily 
services to the husband. Has not this 
ideal been imported from Europe where 
women hoist their standard of revolt 
against husbands, where they have gone 
even to the extent of forming associations 
for devising ways and means of getting 
rid of their husbands? The woman may 
freely mix and move about, may visit 
cinemas, and may even drink in the 
company of whomsoever she ohooses, and 
her husband and parents cannot raise 
their finger against her. For was not 
such freedom a sign of modern civiliza- 
tion and progress P Whither, O goddess, 
in whose keeping lies the glorious ideal 
of Chastity, the ideal which iB parti- 
cularly India ’ b own, to what abysmal 
depths are you drifting leaving the aside 
white brilliance of your pure ideal \\ 

As to luxury and extravagance they 
have a sad tale to tell. The husband 
*nay be incapable of securing a service of 
twenty rupees per month, but the lady 
% 


must have her money for purchase of the 
latest fashion of toilet articles, for satis- 
faction of her other whims and desires, 
and for her regular visitB to the ciDema. 
The college girls particularly are mad 
after fashion. Orores worth of useless 
trash are imported annually from other 
lands in the interest of this fashion. They 
regard household duties like sweeping 
of rooms, grinding corn, or cooking as 
degrading occupations. In a poor country 
like India it is nothing but inviting 
direst misery and unhappiness to make 
the girls so fashionable and extravagant. 
It is, in fact, a great social sin we are 
committing by encouraging the progress 
of society along these lines. 

The intention of these observations 
is not that women should not wash their 
bodies or observe cleanliness, or should 
wear only dirty clothes and neglect even 
their legitimate and natural inEtinctB of 
brushing up the body. These things can 
be and should bo done without indulg- 
ing in undue luxury, nor do they 
require much expenditure. It should be 
remembered that beauty does not lie in 
fashion; it is a virtue of the heart. It 
lies in a general high level of sweetness 
of behaviour and humility, in simplicity 
and cleanliness, in health and strength. 
One who possesses a sweet andunsophisti- 
catedheart, one whose springs of action are 
sweet and beautiful, possesses the greatest 
beauty in the world. Nevertheless, there 
is no harm in the use of ordinary in- 
digenous ingredients not requiring much 
expenditure even for the preservation of 
physical beauty. The evil lies in becom- 
ing a slave to fashion. Where this 
slavery exists, money will be needed 
for its satisfaction, and this need for 
money is to-day compelling women to 
suppress their natural simplicity and 
adopt in its place a veneer of forma- 
lity, miscalled culture in modern 
vocabulary. 

Besides the evils of a general 
character mentioned above, some other 
new and particular evils have appeared 
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among modern women which are 
peculiar to themselves, chief among 
which are the ideas of divorce and 
birth-control, the unpractical deBire of 
equal rights in all matters, and the 
revolting craze for figuring as film-stars. 

DIVORCE AND BIRTH-CONTROL 

The very idea of divorce is bound 
to cut at the root of the pure love and 
devotion that subsists between husband 
and wife in a Hindu home. In a 
country where the traditional ideal of 
womanhood has been that she should 
think of no man other than her husband 
even in dream, where thousands of 
women eagerly sought death by leaping 
into burning pyres in order to save their 
honour and purity, where Sita considered 
it a shame and a stigma voluntarily to 
touch the person of Hanuman who was 
as good as a son to Her, even in face 
of the possibility of recovering freedom 
from the clutches of the terrible Ravana; 
where it waB considered a gloriouB act 
for a woman to burn her body, sitting 
on the funeral pyre of her husand; in 
the very same country the ladies, having 
thrown away the seclusion of the 
home do not hesitate to declare to- 
day in open air public meetings that 
the idea of chastity was a superstition, 
a form of slavery to man, and that 
they had a right to divorce their 
husbands and thus emancipate them- 
BelveB from this slavery 1 

Here is an incident which actually 
happened about eighty-six years ago. 
There is a place called Putia in the 
district of Rajshahi in Bengal. Rani 
Saratsundari was the wife of the 
Zemindar of the place, Jogendranarayan. 
Jogendranarayan suddenly died in the 
prime of his life. The Rani was a wise 
and sensible girl. In her sixteenth 
year, when she got the control of her 
husband’s estate from the Court of 
Wards, Bhe managed it with much tact 
and foresight. Attracted by good reports 
about her many virtues, the wife of the 
then collector of Rajshahi, Mr. Wallaoe, 


came one day, to visit the Rani. Mrs. 
Wallace was very much moved by the 
sight of the austere appearance of the 
Rani, so young, yet her head tonsured, 
with a coarse piece of cloth on her person, 
and seated on a blanket like a member of a 
religious order. She could not restrain 
her emotion. Full of affection, she said- 
“Rani, you are still quite young; why 
don’t you marry again P” Saratsundari did 
not give any reply to the question, but hex 
eyes began to shed profuse tears. Know- 
ing that she had unknowingly hurt the 
Rani’s feelings, Mrs. Wallace felt much 
grieved and left the palace with many 
expressions of regret. The Rani was, 
however, much upBet; she thought there 
could be no greater sin for a Hindu 
widow than to be told that she should 
remarry, and as an expiation slm 
undertook a fast of several days during 
which she did not touch even a cup oi 
water. What a great contrast with the 
mentality of modern women who have 
begun to declare with their own lips 
in packed public meetings of men that 
a woman possessed the right to divorce 
her husband and adopt another, it 
she so chose !! 

Birth-control is a part and parcel 
of this question. Granted that in a 
poor country like India excess oa 
children becomes a source of trouble 
and suffering to parents, but that is » 
part of the divine scheme. The law 
of Karma is also a factor to be takea 
into consideration, it is not easy to 
ignore or evade it. According to the 
ancient Hindu belief, births and deaths 
are pre-ordained; but, if that is not 
accepted, the best method of birth- 
control is self-control. It is not our 
intention to show any disrespeot to the 
generous motive of such famous advo- 
cates of birth-control through contra- 
ception as Mrs. Saenger; all the same 
there is no doubt that according t0 
the Hindu tradition and the teachings 
of Hindu religion and ethics, the method 
is not only harmful, but sinful. This 
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artificial method is bound to give an 
impetus to adultery and open licen- 
tiousness in sooiety. In an artiole 
published recently, Mahatma Gandhi 
referring to the method of contraception 
wrote: — 

“For me the use of contraceptives 
is not far removed from the means to 
which persons have hitherto resorted 
for the gratification of their sexual 
desire with the results that very few 
know. I know what havoc secret vice 
has played among school boys and 
school girls. The introduction of 
contraceptives under the name of 
science and the imprimatur of known 
leaders of society has intensified the 
complication and made the task of 
reformers who work for purity of 
social life well-nigh impossible for 
the moment. 1 betray no confidence 
when I inform the reader that there 
are unmarried girls of impressionable 
age studying in schools and colleges 
who study birth-control literature and 
magazines with avidity and even 
possess contraceptives. It is impossible 
to confine their use to married women. 
Marriage loses its sanctity when its 
purpose and highest use is conceived 
to be the satisfaction of the animal 
passion without contemplating the 
natural result of such satisfaction.’ 1 

This shows how purity is being 
destroyed and substituted by vulgar 
sex-passion through thiB modern 
movement of birth-control through 
contraception, and how our immature 
boys and girls who have come under its 
influence are ruining themselves and 
their future. Similarly, it will be 
found the urge of sex iB at the root 
of movements in favour of divorce, 
and equal rights and opportunities for 
women. 

Hi QUALITY AND LIBERTY 

It is being urged that men and 
women possess the right of equality, 
therefore no discrimination should be 


made against women in this respect. 
Men can freely move outside their home, 
can take to service, can visit places of 
reoreation and enjoyment, can become 
members of connoils, vakils, barristers, 
and judgeB. Why should women be 
deprived of these opportunities P It is 
nothing but sheer selfishness which urges 
men to keep women in a state of perpetual 
bondage by befooling them through false 
pretences. Women are being stirred up 
against men, and some of our educated 
sisters have already begun to entertain 
embittered feelings against men. 
They ask— ‘Why should we remain under 
the tutelage and protection of parents 
in our childhood, of the husband in our 
adolescence, and of the son in our old 
age ? Are we not human beings P Do 
we not possess the same rights as men P’ 
So subtle is the Lord’s Maya, such the 
intoxication of modern education, that 
they do not allow these sisters to realize 
that the question of equality or inequa- 
lity of rights can arise only in respect 
of two separate entities. Our tradition 
teaches ns to regard a married couple 
as one indivisible unit; they are each 
part of a whole; one is complementary 
to the other. They are two separate 
manifestations of the same soul. Where 
is the need, then, for women to vie 
with men P As regards physical in- 
dependence, has not the creator built 
the bodies of men and women on a plan 
which precludes their being equal in all 
respects P The woman is a queen within 
the walls of her home, and the function 
of man here is to give her protection; 
he has to subsist on the food given by 
her. But outside the home she requires 
to be guided by man. The body of a 
woman is so constituted that it is not 
possible for her to be entirely free. 
Man may move about in public streets 
without the barest covering on the body, 
the woman cannot do so. Even women 
of the savage races cover their breasts 
with a piece of cloth when they come 
out of their seclusion. In the West, 
those who follow the cult of nudism 
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may like to keep their bodies bare, 
but that is a different matter. Even 
in the West women do not move about 
exposing their bodies to the gaze of men. 
From the age of puberty, the feminine 
body begins to develop its peculiarities 
and differences from the male body. 
It requires protection during the menses; 
it has to conceive. It undergoes many 
and various changes when there is a 
ohild in the womb; there are several 
crises to be avoided and it requires 
external aid for its protection during 
these critical days. All physical and 
mental labour and excitement have to be 
avoided. At the time of delivery the 
woman requires particular care and 
nursing. She has to observe many 
special rules both during pregnancy and 
confinement. She becomes a mother. 
God creates milk in her breasts through 
which she nourishes her child with 
deep motherly affection and care. Man 
has none of these duties to perform. 

We cannot control our anger when 
we hear of any caBe of abduction. 
No instance of kidnapping of man is 
heard except perhaps in America. The 
feminine body possesses in a remarkable 
degree the capacity of undergoing 
hardships, forbearance, bearing pain 
and suffering and of rendering service, 
hence it is that a woman practises so 
muoh self-denial. Man cannot approach 
her in all these qualities. All the same 
it is a fact that physically woman is 
incapable of protecting herself; whereas 
from the point of view of the heart, 
she iB the support of her father, son 
or husband. She enjoys freedom so 
far as the exercise of the heart is 
concerned, but this freedom is not 
extended to the body. It is through 
the application of her heart-force that 
a woman establishes her authority over 
her husband. She is an embodiment of 
love and affection. That is the reason 
why even great men of the world, men 
possessing name, fame a: 1 worldly 
power find it a relief to place themselves 


under the care of their wives after 
the completion of their day's labour. 
The secret of this power of woman does 
not lie in physioal strength; it lies in 
her love-force, her heart-force, in the 
force she attains through power of 
service. If woman begins to look down 
upon this incomparable wealth she 
possesses in her heart, and proceeds to 
compete with man in the region of the 
body, both man and woman will equally 
suffer from the aberration. Woman will 
fall from the high pedestal which she 
occupies to-day and will be left without 
support. The more she will advance 
along this line, the more will she fall into 
the grip of man, and Iobg her freedom. 
Now she makes man dance to her tune 
and obliges him to pay her homage; but 
under the new order of things she will 
be compelled to dance to the tune of man. 
Man will be deprived of a loving friend 
whose soothing influence and support 
helps him to bear the trials and tribula- 
tions of his daily existence. But what 
is to be done P Modern education has 
vitiated the mentality of woman, she 
is clamouring for an equality of right 
with man and is developing a sort ol 
hatred for him, she does not realize 
how her all-round interest may be 
safeguarded, and throwing aside her 
queenly position and queenly dignity 
has come out into the world to engage 
in open competition with man. That 
is why through the lure of the cinema 
and the theatre, of public meetings, 
councils, law courts and offices, she is 
preparing to fall into the trap of a 
base form of dependence. That is why 
she is preparing to renounce her motherly 
and sisterly qualities and adox>fc instead 
an ideal which will be terrible in its 
effect on society. Let it be remembered 
that the physical freedom that is denied 
to woman is not because she is a slave, 
and must be forcibly kept in a state 
of dependence. On the contrary her 
dignity and majesty lies in this 
dependence. It is only a queen that 
lives uuder a strong guard; similarly 
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a woman requires to be placed under 
the control of man in order to protect 
her many womanly qualities as well as 
her beautiful body. This dependence, 
again is necessary, in order to preserve her 
purity, chastity and the priceless ideal 
of motherhood. It is a special dis- 
pensation of God for the protection of 
her honour. 

COMMON CURRICULUM AND 
CO-EDUCATION 

Another new craze is progressively 
taking hold of us, this is co-education 
of adult boys and girls. Under this 
system the students of both the sexes 
attend the same clasB for their study. 
Tn the first instance, the present system 
of irreligious education itself is subver- 
sive of the Hindu ideal of womanhood; 
and on top of it when grown-up boys 
and girls go to attend the same class, 
the evil is very much accentuated. 
Although the harmful consequences of 
co-education are so apparent, there is 
yet a general desire to proceed with 
the experiment. For in the eyes of 
the advocates of co-education instances 
that appear to us as leading to degrada- 
tion and fall appear as indications of 
progress and evolution. The ideals of 
the West have occupied such a high 
place in thoir hearts that it is but natural 
for them to try to advance those ideals 
in society and bring all people under 
their influence. But those who are not 
altogether obsessed with thoee ideals 
should consider their pros and cons and 
try to arrive at an impartial decision. 

Let the question of a common 
curriculum of education be considered 
first. It must be generally admitted 
that the goal of education is to draw 
out and develop the inherent faculties 
that lie hidden in man. If that is 60 , 
do man and woman possess the Bame 
kind of power, the same kind of 
faculties P Is their field of activity in 
life the same P Does woman actually 
require to receive in every particular 


the Bame form of instruction as man 
does P If these questions are calmly 
considered the answer we get will be 
in the negative. Man and woman are 
dissimilar in the very constitution of their 
bodies, in their activities, and in the 
qualities of their heart. The curriculum 
of their education should therefore be 
prepared with this natural and inevit- 
able disparity in view. This natural 
difference is ignored when attempts are 
made to treat woman as belonging to 
the same category as man. This absurd 
and impractical idea of equality has 
blinded our vision and prevents us 
from Beeing facts aB they are. Even 
a slight consideration will show that 
man and woman represent two different 
kinds of Sakti and that their fields of 
activity are on that account separate. 
Woman is the master of the home where 
her whole soul is centred, and man has to 
seek his field of conquest in the world 
outside.* Why should woman unnecessari- 
ly Bplit her head with worries connected 
with the office and the market-place, 
or with public meetings, courts and 
councils P Gan a woman enjoy the 
unalloyed joy she enjoys in motherhood, 
or in the freedom of her home, by 
turning a clerk in an office P The special 
function of woman lies in motherhood. 
Every part of her body craves for the 
fulfilment of this function. She is 

* It is not the* intention to suggest by this distinction 
between ‘homo’ and ‘outside’ that woman should always 
remain shut up within the li< un* ai.d man should always 
remain outside. A homo is made by the combined efforts 
of both man and woui.»n. Vlun the husband g.«ts cut, 
ho goes iheto in the interest of the home; and the wife 
keeps ir.doois for the sake of that vtry ‘home’. Similarly, 
on (Tensions the mistress of the home gets outside in 
the company of her husband or s<. n for rdigious or 
social observances; that is also in the interest of the 
hr me, and not for frie enjoyment. Wh< n the husband 
comes home, he comes to make it a •home', and rot to 
exercise his authority ruder the intoxication of success 
in tho outside world. This inter-relation between ‘home’ 
and ‘outside’, comings and goings, serial intercourse, 
earning for bread, worship and other rel'gious practices, 
charity and works of merit, and observation of social 
customs and etiquettes,— all this is carried on in order to 
maintain the integrity of and develop the home’ 
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great because of the possession of 
qualities of a mother which position 
she attains by undergoing a terrible 
amount of suffering and sacrifice. 
The education that misleads her to 
regard this motherhood as an aberration, 
and teaches her to kill motherhood by 
lapses in morals is no education, but 
a parody of it. It was reported in the 
papers some time ago that a fashion- 
able girl of the West murdered her 
child because it cried owing to a bron- 
chial cough which disturbed her Bleep 
at night. Another girl committed suicide 
in order to save herself the trouble of 
nursing her child. These are some 
instances to show how motherhood is 
killed. These instances are taken from 
the West whose ideal has become our 
polestar and which is directly guiding 
us in our endeavours to spread modern 
education among our women. Instead of 
motherhood, we are teaching women 
how to wield the sword; but we do 
not realize that if the ideals of mother- 
hood and chastity disappear, if women 
forget their own self-effacing nature, if 
they are no longer adorned with the 
qualities of a loving mother, sister or 
wife, it is their own child, husbandi 
or they themselves that will be the 
viotims of that sword. There is no 
harm in developing the power of woman 
to engage in a physical combat, but 
that must be subordinate to her mother- 
hood, so that that power may be 

applied against the enemy, and not 

against her own child or husband. 
Modern education tends to root out 
the sense of motherhood from the heart 
of woman. This proves that it iB both 
unpractical and harmful to force the 

same curriculum of education on boys 
and girls. 

Let us now turn to the problem of 
co-education. Woman possesses some 
particular and inherent qualities of her 
own which qualify her to bear in her 
womb great souls whose appearance on 
earth gives a turn to tL course of 
human history. The ideal of female 


education should be to develop those 
very qualities. Let us not forget that 
a force in whioh inheres the capacity 
of highest good can be a source of 
positive evil the extent of which may 
be as great as its capacity for good, if 
it is applied in the wrong direotion. 
Woman is by nature adorned with the 
ideal traits of character which make 
her self-effacing, enduring, Bimple at 
heart, and devoted to service; but when 
her character is lost, she is turned into a 
terrible oreature. Co-eduoation directly 
fosters licentious thoughts among boys 
and girls and opens the road to ruin 
for innocent girls. 

The bodies of man and woman are 
so constituted that they possess a 
natural attraction for each other, whioh 
makes it practically impossible for 
them to remain unaffected for any 
length of time if they continue to live 
cloBe to each other. If great souls of 
yore like Jaimini, Saubhari and 
Paraiara, who spent their life-time in 
the spiritual atmosphere of their 
hermitages, if wise men of the West 
like Newton and Milton, and many 
great and renowned spiritual aspirants 
of modern times failed to control sex 
through circumstances of association, it 
is nothing but delusion to expect 
grown-up boys and girls whose ideal 
of life is one of enjoyment, whose 
baser instincts are being constantly 
roused by cinemas and novels, who 
live in hostels which are centres of all 
forms of indulgence, to remain alto- 
gether unaffected by the impulses of 
sex. And yet intellectuals are not 
wanting who advocate co-eduoation on 
the ground that the system prevails in 
Europe. Will it be unjust to call nuch 
opinion as an intellectual freak P 

Some people cite instances from 
Sanskrit dramas to prove that co- 
education existed even in our ancient 
seminaries, but they should remember 
that it is nowhere stated in the ancient 
books that women or grown-up gbrls 
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drawn from sooiety attended the classes 
held by the IJsis together with their 
disciples of the other sex. It is true 
that the Brahmacharis used to live in 
the Gurukulas, where the daughters of 
their preceptors lived; but their rela- 
tion was one between brothers and 
sisters, and they had to live under 
very striot discipline. The whole atmos- 
phere of these Gurukulas was one of 
discipline and restraint. There was no 
suggestion of enjoyment or luxury 
there, nor was there anything to help 
to rouse the sexual instinct. Inspite 
of this, occasional instances of lapse 
occurred as in the case of Kacha and 
Devayanl. This goes to strengthen the 
case against co-education, rather than 
to weaken it. 

CINEMA 

The cinema has become almost an 
integral part of modern civilization; and 
educated men and women who have 
imbibed that civilization are being 
naturally and irresistibly drawn towards 
this new object of attraction. It is true 
that picture exhibition is an art which if 
rightly produced by tried and unselfish 
persons may help society by combining 
pleasure with profit. But as it stands 
to-day, the possiblity of evil through it is 
greater than the possiblity of service. 
Owing to the evil instincts inherited by 
man from birth to birth, his propensity 
to evil is naturally stronger and greater 
than the propensity to good. Some 
amount of sex appeal is to be found 
oven where the plot is otherwise 
desirable and educative. Where there is 
arrangement for the female parts being 
played by male actors, there is not 
muoh objection; but where men and 
women mix together to produce a 
plot there is bound to be some danger 
of sexual complication even when the 
players are drawn from cultured 
families. The bodies of men and 
women are so constituted by Nature 
herself that they automatically attraot 
eaoh other. In youth this attraction 


becomes very acute and strong. It is, 
therefore, impossible at this stage to 
remain unmoved by sexual passion 
when closely thrown together with 
members of the opposite sex, and parti- 
cipating in the production of plots in 
which love-scenes form an essential 
faotor. Even great souls who perform 
austerities and coerce their flesh have 
occasionally to yield to this attraction 
when placed under adverse circum- 
stances. What can be expected, then, of 
young actors and actresses who produce 
these Aims P The danger of degrada- 
tion will follow this industry even if 
it is purged of its present gross impuri- 
ties; in its existing state it is an open 
trap to bring about the downfall of all 
who go near it. Vulgar songs and jokes, 
vulgar dance of half-naked women, 
obscene and suggestive gestures of girls 
who miscall themselves maidens— all 
these directly open the gates of hell. 

The cinema has now become a 
regular industry and source of business. 
The aimof the organizers of this industry 
is to amass the largest amount of wealth 
within the shortest time possible. 
Captains of industry with huge capital 
have entered the field to obtain a good 
return from their investments. None of 
them possess any idea of developing 
the artistic taste of the people or raising 
their general level of culture. Their sole 
object is to gather a full house by show 
of pictures which may attract the crowd. 
They care little whether such shows 
vitiate the taste of the crowd and lower 
its moral tone. They have no thought 
of responsibility for the good of Bociety. 
Their one thought is to make the venture 
a financial success. This thought of 
luore inspires practically every one who 
has anything to do with this industry. 
That is how it becomes possible to turn 
out vulgar films and make an exhibition 
of them. What is, however, most 
regrettable that girls of cultured 
families who have received the intoxi- 
cation of modern education are throwing 
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their traditional reserve and modesty 
to the winds, and have begun to consider 
it a glory and a pride, an indication of 
progress, to be able to figure in a film 
where they have promiscously to mix 
with men. This is a clear sign of the 
degradation of society. Who knows 
whether they are doing this under some 
delusion, or through lure of money, 
decently covered up by a Bhow of love 
for the theory of art for art’s sake P 
The experiences of a film actress appeared 
in the papers only a few days ago; 
the facts stated in that reminiscence 
clearly showed that it is very difficult 
for a woman joining the film industry 
as an actress to maintain her purity of 
character. The same should be under- 
stood to apply in the case of the male 
actors also. .Even the organizers fall a 
victim to their evil association. It is 
unlucky for society that the craze for 
cinema is daily increasing among the 
student population and making them 
helpless victims of their own evil 
propensities. Visits to the cinema are 
often associated with visits to the 
drinking bar and prostitutes, which are 
ruining their lives. Last year some girls 
who have not been spoilt by modernism 
wrote to us that their educated husbands 
wanted forcibly to take them to 
the cinema and the club-house to show 
them obscene pictures and make them 
eat flesh and drink. In their distress 
and helplessness these girls sought our 
advice as to how to resist this attempt 
on the part of their husbands. 

Newspapers and magazines are 
helping a lot to spread the modern craze 


for the cinema. Through the temptation 
of income to be derived from advertise- 
ments these papers print many articles 
on the cinema industry, and publish 
pictures of actresses to lure the 
public. I appeal to the editors of these 
journals to consider their respon- 
sibility, and humbly submit to them 
that it is their duty to help to stop 
this downward course of society. The 
literature that excites sexual passion 
cannot be a beneficent literature. The 
art that kills the higher impulses and 
rouBes the baser instincts of man is like 
poison itself. It is the duty of artists 
and litterateurs to place only pure and 
elevating thoughts before young boys 
and girls, and thus help them to rise to 
the full height of their moral and spiri- 
tual stature. According to the edu- 
cational By stem of our ancient Gurukulas 
it was not permissible for the student 
to read any sex literature. The preBent- 
day boys and girls also do not require 
any lesson on erotic subjects or 
subjects pertaining to sex. What they 
require is to know how to control the 
sexual passion. Is it too much for mo 
to hope that our great writers who are 
creating literature will kindly bestow 
their serious thought on the problem, 
and not miss the intention of my humble 
submission P To my mind it appears 
that cinema is a kind of poison which 
is sweet to the taste, but deadly in its 
effect. Women should particularly guard 
themselves against itB allurements. 
We, however, grieve to notice that 
they are rapidly falling a victim to 
its allurements. 


( To be continued ) 



The Teaching of Religion in Schools. 


The dryness, the dullness and the 
mechanical deadness of the machinery 
of the modern educational organization 
working in our country is directly 
traceable to the absolute lack of spiri- 
tual purpose and the want of the 
dynamic, of enduring values which can 
be found only in religion. It is most 
unfortunate that religion is considered 
to be a sort of plague that should he 
completely eschewed from the cur- 
riculum of studies, and driven out bag 
and baggage from even the compound 
of schools and colleges. The politicians 
and the leaders of social movements 
who claim to guide and direct the 
nation in matters relating to education, 
social institutions and political affairs 
work upon our patriotic impulses, 
appeal to the majesty and dignity of 
our national heritage, and exhort us to 
be national in outlook, national in 
taste, national in dress, and national in 
culture. If anything is perse national 
in our country, it is our religion. Our 
sublimest philosophy, greatest litera- 
ture, best traditions and highest morals 
have their roots in religion. It is most 
unpsycliological and thcrcfoie extre- 
mely disastrous to educate our children 
on lines which are neither biologically 
justifiable nor logically tenable. 
The culture and civilization of a 
country always depend upon and spring 
from the system of purposes and the 
scale of values which are conserved in 
^id guaranteed by religion. Nowhere 
ls human effort and energy aroused and 
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sustained as in and by religion. The 
greatest movements in the world have 
always been due to the religious 
impulse. 

Education has been a “Transferred” 
subject in the present form of govern- 
ment for the past sixteen years. That 
is to say, it is a free and autonomous 
affair in the hands of elected ministers 
subject to the direction and control of 
the popular will; and it is a thousand 
pities that neither the ministry nor the 
popular will, which is said to be 
nationalistic at heart, has done its 
primary duty in the matter of making 
religious education a distinct and 
prescribed subject for all students in 
all classes. The woeful lack of idealism, 
the unfortunate confusion of ideas, and 
the directionless system of education 
are all attributable to the want of 
joyous inspiration and the cheerful 
optimism that spontaneously spring 
from proper religious instruction to 
our growing children in our schools. 
I,et it not be forgotten that the most 
potent, the most enduring, and the 
most effective influences are the most 
intangible, the least measurable and 
the most obscure forces such as the love 
of God, respect for truth, and reverence 
for goodness; and an education that 
does not open the door to these abiding 
values in life stands self-condemned. 
Those arguments regarding financial 
stringency, administrative difficulty, prac- 
tical inutility are all utterly short-sighted, 
unworthy and narrow-minded, and 
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betray an unpardonable lack of vision 
as to the meaning and value of educa- 
tion. The test of education is not — 
Does the school ‘pay’ ? Is this system 
cheap and economical ? On the other 
hand, it ought to be— In the light of 
human nature, is this system or this 
institution fulfilling the aim of educa- 
tion, viz., to train youth how to live, 
and live well and honourably ? The 
usual hackneyed argument that in 
order to avoid communal and denomina- 
tional differences, instruction in religion 
should be compulsorily excluded from 
the curriculum of studies in our schools 
and colleges, is a standing insult to 
human reason and dignity, and does the 
greatest disservice to religion. 

Religion, if anything, is the unify- 
ing principle in social life. It is a 
social necessity, and is the cohesive 
force that integrates the divergent and 
conflicting individuals into an organic 
social unity. Biologically, it is an 
imperious urge in man contributing 
to happy social life, and tending to the 
all-round perfection of his personality. 
It is therefore a mockery to say that 
religion will be disruptive, and there- 
fore should be rooted out lock, stock 
and barrel from our educational institu- 
tions. A little dispassionate thinking 
will convince us that it is not religion 
that breeds fanaticism and intolerance, 
but it is superstition, bigotry, and 
ignorance that pose as religion, which 
develop these undesirable traits in 
human beings; and the way to eradicate 
these obnoxious features is not by 
keeping the study of religion away and 
out of the healthy and formative 
atmosphere of the seats of learn- 
ing, but by submitting them to open 


and honest discussion, free and fearless 
criticism, and independent and creative 
thinking; and in order to carry out 
this purpose, no better place can be 
found than our schools and colleges, 
where truth is sought to be gained for 
its own sake, where no standards 
other than reason are accepted, and 
where a perfectly free atmosphere 
prevails. No religion worth the name 
is afraid to see the light of day and 
stand the searchlight of honest and 
impartial inquiry. 

Further it is not fair that our 
youngmen should be deprived of their 
legitimate spiritual training on the 
ground of the unreasonable and un- 
founded fear that religion would 
perpetuate the existing divisions among 
us. What is required is the freeing of 
the mind from the fetters of ignorance 
and the shackles of superstition. The 
increased capacity for reflection and 
evaluation that comes from increased 
knowledge produces a fresh activity of 
the spirit. Amici, the French thinker, 
realized the power of religion to check 
and counterbalance our natural tendency 
towards the passing, the changeable and 
the finite, and to restore to our souls 
nobleness, gravity and calm. Says he, 
“Just as sleep is a bath of refreshing for 
our actual life, so religion is a bath of 
refreshing for our immortal being. 
What is sacred has a purifying virtue; 
religious emotion crowns the brow with 
an aureole, and thrills the heart with an 
ineffable joy.'* Sir John Woodroffe 
proclaims most eloquently that “my own 
conviction is that an examination of 
Indian Vedantic doctrine shows that it is 
in most important respects in conformity 
with the most advanced scientific and 
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philosophic thought of the West, and 
that where this is not so, it is science 
which will go to Vedanta and not the 
reverse.” Education has to take note 
of these facts, and provide room and 
scope for the growth and proper 
direction of religious ideas in children. 
It should be borne in mind that the 
supreme formative force in life is 
religion; and as Horace Mann puts it in 
pregnant words, “where anything is 
growing, one ‘former* is worth a 
thousand reformers .’ 1 

In the West for ages past science 
and religion had been in dreadful 
conflict with each other; and at times 
the antagonism had been so terrific that 
the brightest and the greatest intellects 
both in religion and science were forced 
to fall victims to popular bigotry, 
superstition and fanaticism. Fortunately 
to-day even the West has slowly got out 
of the oppressive intellectual darkness; 
and we find every day mighty and 
world-renowned scientists getting dis- 
gusted with the utter hollowness and 
down-right fragmentariness of their 
results, which they are not able to 
explain on ultimate principles, nor 
unify them into an understandable 
coherent whole, and therefore being 
obliged to turn to religion for inti- 
mations and suggestions for the 
construction of an all-satisfying theory 
to interpret and evaluate the facts of 
nature. Are not the instances of 
Bergson, Lodge, Whitehead, Eddington, 
Jeane— to name only a few out of a host 
of the top-men of science who seek to 
find in religion the crown and completion 
of their scientific quests — eloquent and 
convincing enough to prove that, no 
matter what our personal prejudices 


are, rational and impartial inquiry and 
criticism will always benefit us in our 
search after truth and reality ? Says 
Prof. Einstein, “The intuitive and 
constructive spiritual faculties must 
come into play wherever a body of 
scientific truths is concerned. By this 
I mean that our moral leanings and 
tastes, our sense of beauty and religious 
instincts are all contributory forces in 
helping the reasoning faculty towards 
its highest achievements. It is here 
that the moral side of our nature comes 
in— that mysterious inner consecration 
which Spinoza so often emphasised 
under the name of amour intellectualis — 
“the intellectual love of God”. 

The pompous array of arguments 
against the introduction of systematic 
teaching of religion in our schools and 
colleges are put to ridicule by the noble 
example of Christian institutions in 
which religion is taught on an organized 
basis to every pupil. The present writer 
remembers with profound gratitude the 
value of the Bible classes he had to 
attend from the infant standard right up 
to the M. A. class for an hour a day 
almost all through the entire course, 
which offered an excellent opportunity 
for making a comparative study of 
religions, and training himself to view 
religious matters from a broad tolerant 
attitude, and to imbibe the best elements 
in Christianity. Any religion is better 
than no religion; and in the hands of 
competent and really gifted men, 
religion becomes not an affair of effete 
beliefs and inane rituals but the clear 
grasp of the fundamentals which 
ennoble and liberate the individual. In 
fact, a large-hearted sympathy and a 
broad-bottomed tolerance is elicited and 
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nurtured by coming into contact with 
different religious attitudes. This is 
exactly the office of religion; for the 
term ‘‘religion" etymologically means a 
cohesive force, a consolidating factor 
indispensable to unite and integrate 
society into an organic unity. Religion 
is a thing sni generis, something distinc- 
tive in man, and belongs to his own 
personality. Man’s need of religion is so 
elemental that the child’s development 
from a helpless human being into a 
happy, moral and self-directing member 
of society is possible only through the 
inspiration and formative force of 
religion. 

The main function of education is 
the formation of character, which is 
possible only when it is based on high 
ideals of life and duty. But our 
ideas regarding moral obligations and 
personal responsibilities, equality and 
brotherhood of men, purity of life and 
respect for justice-all these have their 
roots in religion. Bacon points out 
that “religion is the spice which is 
meant to keep life from corruption" 
Religion thus conduces to joyful submis- 
sion to the principles of order and good- 
ness, and helps man to find bis own 
place within the infinite unity. The 
nature of religious teaching is concrete, 
historical, and, in the initial stages, 
biographical, and therefore most valua- 
ble and best suited for presenting moral 
ideals, personal virtues and lofty 
character. Religion thus completes and 
fulfils the aspirations of science, art and 
morality in its portrait of God, who 
combines truth, beauty and goodness in 
perfect measure. In doing so, it furnish- 
es a ground of validity > these funda- 
mental values. 


Our young men should grow in the 
full consciousness of the greatness of 
their past and the bright hope of a 
promising future. The Vedic religion 
and the Sanatana Dharma based on it 
have been proclaimed for all time by 
our Ilsis, and provide us with a sure and 
safe standard of conduct. The pupils 
should be helped to realize that 
Hinduism is not arbitrarily imposed by 
a tyrannical ruler, but the crystallized 
wisdom drawn from the actual experi- 
ence of our seers and sages. They should 
be shown the unique and sublime path 
of Swadharma, which alone has the 
potency to restore the old spiritual life 
of our nation. Any attempt to cut the 
national life away from the sacred and 
ancient moorings is self-stultified. It is 
a special glory of our nation that 
Dharma , which is the basic principle of 
individual and social existence, is both 
a religious and an ethical concept. 
This proves how the evolution of Hindu 
culture from time immemorial has been 
on the lines of spiritual development, 
and how it has directly contributed to its 
survival in spite of the loss of political 
independence and aggressive antagonism 
of foreign invaders and alien govern- 
ments. Let our young men, therefore, 
be trained to walk in the path of 
Swadharma, which guarantees Yoga 
and Ksenia. Says Swaini Vivek&nanda, 
“The national ideals of India are 
renunciation and service — the twin 
aspects of Dharma. Intensify her in 
this channel, and the rest will take care 
of itself" The beauty of self-sacrifice 
and the glory of self-surrender are 
inspired and sustained mainly by 
religion. 

Were not our ancient sages keenly 
alive to the aims of life and human 
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values which have their origin in 
religion ? Is it not a fact that in our 
country education in all ages and stages 
was pre-eminently religious ? Was ever 
education divorced from religion and 
treated as a mere mechanical process of 
stuffing the mind with all sorts of 
unrelated facts, as is done to-day ? Is 
not the ancient ideal of the Hindu 
teacher, the Guru , the living embodi- 
ment of thorough secular knowledge, 
high moral character, and serene divine 
wisdom, who not only directed the 
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growth of the character and intelligence 
of the pupils, but was also the tried 
guide, friend and philosopher to kings ? 
Religion is thus a necessary condition 
of man’s all-round development. The 
child is a candidate for character, and 
the symmetrical development of all his 
powers is the aim of the school; and so, 
there is no use for an education which 
does not help the cause of religion, 
which does not make the things of God 
more intelligible and more real to the 
pupils. 


The Date of Lord Krishna’s Birth 


It is an admitted fact that 
Lord Krsna was born at Mathura on 
the midnight of ^rawanawadl 8 
(Bhadrapadawadl 8 according to northern 
calculation). The day of the week was 
a Wednesday and the moon was near 
the Asterism ( RohinI ). 

From the traditional horoscope of 
brl Krsna we can say that He was 
born when the moon was on the eg stern 
horizon, occupying a high ( ) station. 

Guru ( Jupiter ) too was and so also 
were Sani (Saturn) Mangala ( Mars ) and 
Budha ( Mercury ). The sun was in 
( in its own position ). 

I cannot say whether this horoscope 
may help us in determining the date of 
birth of Sri KrBna. But it has its own 
traditional value. From several recorded 
traditions in the Mahabharata , the 
ilarivamsa, and the Puranas we can say 
without hesitation that Sri Krsna was 

years of age when the memorable 
Mahabharata war was fought. 

Row all astronomers ol ancient 
India except Varahamihira have 


'By V. H. Vader, M. A., Ll. B. 

unanimously acoepted 3101 years before 
Christ as the date of the Mahabh&rata 
war. Varahamihira misunderstood the 
word in Garga’s statement, viz.— 

wfSffnsrfiga: TO I 

—and computed 2526 before Saka or 
2449-8 B. C. as the date of the war. 
Astronomer Garga, however, must have 
arrived at the above figure 2526 before 
Saka on the basis of calculations made 
from geneological tables. 

The date 3101 B. G. is strikingly 
supported by the geneological tables of 
the rulers of Magadha ( from Jarasandha 
down to Chandragupta Maurya ) as 
noted down by the Greek ambassador 
Megasthenes. 

However, some antiquarians, being 
jealous of giving such great antiquity 
to the Mahabharata war, have 
propounded a third date for this great 
war. They say that the war was fought 
at about 1400 B. C. Nay, some western 
scholars drag this date two centuries 
towards our times, i. c., to the 13th 
century B. C. ThiB view is mostly 
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supported by some statements of the 
Visnu Purana. We are, however, not 
justified in accepting only a few 
statements of the Vienu Purana and 
disregarding other statements which 
direotly contradict the former. It will 
be out of proportion here to discuss 
hOW the Statements Of the Visnu Purana 

are quite unworthy of reliance. 

The testimony of the Purdnas is 
certainly less reliable than that of 
Megasthenes. The work of Megasthenes 
has unfortunately been lost and we 
possess only a few mutilated fragments 
thereof. Had the whole work been in 
our hands, all our doubts would have 
completely vanished. 

Let us first take for consideration 
an extract from his ( Megasthenes' s ) 
work, taken by the renowned historian 
Pliny. The substance of this extract 
is: — 

“154 kings are mentioned from the 
time of Bachus to the times of 
Alexander the Great, and the total 
duration of their reigns is said to be 
6451 years and 3 months.” 

Let us compare with this an extract 
from the historical works of the Greek 
historian Arrian:— 

“From the times of Dionysos to 
Sandrokottas, the Indians counted 
153 Kings and a period of 6042 years. 
But among these a republic was thrice 
established. The Indians also tell us 
that Dionysos was earlier than Heraclese 
by 15 generations.” 

“This Heraclese was held in special 
honour by the ^auraseni Indian tribe 
who possessed two large cities, Mathura 
and Oleisobora.” 

( McCrindle’s Ancient India, j.p. 2<j 4, .vl ) 

From the evidence of the Yedic 
Literature we can affirm that the 
Mahabharata War was fought within 
150 years or four o; five generations 
after the last hymn of IJgveda, viz., 


that composed by Arstifiena Dewapi 
brother of Santanu, and uncle of tht 
great Bhlsma. Bhlsma was above 16( 
years of age when he took part in 
great war as the Generalissimo of th( 
Kaurava armies. 

Similarly, because the Yajur^dc 
mentions the Kurus and the P&nohr.laE 
as united, and the Kathaka BrS.hii] ana 
mentions king Dhrtarastra, son ol 
Vichitravirya, it may be definitely 
said that the Mahabh&rata War wa* 
fought before the compilation of the 
Yajurvcda and the Kathaka Brahmana. 
Another support to thiB conclusion is 
derived from the mention of Janamejaya, 
son of Parlksit, in the &atapatha Brdhmina 
of the White Yajurvcda. Thus the 
Mahabharata War was fought before 
tho 6atapatha Brahmana came into 
existence; but how many years prior to it 
we cannot determine from that statement. 
The seer Yajnavalkya has definitely 
stated in chapter 317 of &anti-Parva of 
the Mahabharata that the White Yajurvcda 
and the &dtapatha Brahmana were compiled 
after tho Mahabharata War. The date 
of datapath a Brahmana is timidly given 
as 600 B. G. to 500 B. C. by Dr. Mc- 
Donnell; but the late Indian astronomer 
Prof. S. B. Dikshifc of Poona has now 
proved beyond doubt “that from the 
positions of the Krttikd Sak^atra as mention- 
ed in the Satapatha Brahmatja , tho date 
of the Brf.hmana or at the least that 
portion which contains those statements 
are at least as old as 3000 B. C.” {Indian 
Antiquary^ Vol. 24, px>. 245 ). This proposi- 
tion of Prof. Dikshit is as yet unopposed 
and holds itE ground. A hundred years 
before the iatapatha Brahmana ^ i. e., about 
3100 B. C. the Mahabharata War was 
fought. 

Western scholars unanimously hold 
that the Mahabharata War was fought 
after the compilation of the Ijgvcda ^ 
before the advent of the Satapatha 
Brahmana. They disagree only on the 
point of the dates of the three events. 
It has already been stated that the date 



$ o . 3 ] 'The date of lord kina’s birth 351 


? f the &atapatha Brahma ya, as given by 
Western scholars is 800 B. C.; but this 
B quite wrong as can be easily proved 
[rom certain statements made in the 
Veddnga Jyotisa regarding the position 
0 i the solstices and equinoxes. Nobody 
is in doubt as to the priority of the 
\atapatha Brdhmana to the latter work. 

Even the most modest calculations 
made by Archdeacon Pratt Iroin these 
positions have given a date between 
1*269 B. O. to 1181 B. G. to the Veddnga 
Jyotisa. Of course the date of the iatapatha 
Brdhmana is much anterior to this. The 
Rgveda is undoubtedly much older 
than the whole of the Satapatha 
Brdhmana. In short, the date of the 
Mahabharata War is half-way between 
the close of the Rgvcda and the beginning 
of the Sat a pat ha Brdhmana . 


Another very important piece of 
internal evidence is the resolve of king 
Jarilsandha of Magadha regarding the 
performance of a Purusamedha ( human 
sacrifice )— wherein ho desired to offer 
some Ksatriya princes as victims— before 
the Mahabharata War. For this purpose 
Jarlsandha had imprisoned some Ksatn- 
yas in his capital. This story of the 
Mahubharata is not at all a fiction; it 
is a very reliable historical nucleus of 
truth. The Puru§amcdha is not a myth but it 
was in vogue in ancient times. The Sata- 
patha Brdhmana has given a detailed des- 
cription of it and stated its superior elll- 
cac-y in giving the periormer 
unlimited political power ( ) 


even more than can be obtained by 
A6wamedha ( horse sacrifice ). It 
seems that it ceased to be performed 
Boon after the times of the Sat a pat ha 
Brdhmana . It was on account of his 
liberal views that 6rl Krsna desired to 
get rid of a monster like Jarasanda. 
*’ r om this information about 
Jar.iBandha’s intention to perform 
a i>uru ^nicdha sacrifice, it is clear that 
the Mahabharata War is an event of 
great antiquity and must have taken 
place before the &atapatha Brdhmana . We 


do not find a direct description or 
mention of this sacrifice in any modern 
work or myth. 

Another very important point 
which proves the great antiquity of 
the Mahabharata War is the fact that 
there were in vogue in times of the 
Mahabharata War two kinds of spfWTT 
( calculation of a calendar year ). At 
the time of the Gambling ( ) 

between Duryodhana and Yudhisthira 
both the solar ( ) and lunar ( ) 

methods of calculation were in vogue. 
Both the parties forgot at the time 
of the second game ( ) to arrive 

at a definite understanding as to how 
time should he computed while 
calculating the period of 12 years’ 
exile and one year's (remaining 

incognito ). Bhlsma gave his decision 
that the Pandavas were the followers 
of the lunar method of calculation and 
that they had completely served the 13 
years’ period of exile. The lunar year 
which the Pandavas followed in their 
worldly transactions was just like the 
lunar year now followed by the 
Mohammedans. 

At present our British Government 
observe the Roman Civil year, the 
Hindus observe the Luni-Solar year, 
and the Mohammedans the Lunar year. 

Prof. Dikshit ( author of the 
“History of Indian Astrology” ) has 
proved without a shadow of doubt 
that after 2000 B. C. the lunar year 
( ) was given up in India. It 

was of course in vogue at the time 
of the Maliabharata War. Hence there 
can be no objection in holding that 
the Mahabharata War was fought 
before 2000 B. C. ( Dikshit: “History of 
Indian Astrology”, P. 102 ) 

Lastly, let us consider how far the 
several astronomical statements made 
here and there in the Mahabharata 
help us in arriving at an approximate 
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date of the Great War. The position of 
the planets ( gf f grffl ) at the time of the 
war is especially mentioned at the end 
of Udyoga-Parva and the beginning of 
Btapna-Parva. At various other places 
in the M dhdbhdrata also there are state- 
ments regarding the date of the war. 

It will be inopportune to note 
down here all such statements as they 
are so many. We can, however, hold 
it as an undoubted fact that: — 

On Kartika Vadi 30, just previous 
to the war, a total solar eolipBe 
occurred; the other event of a total 
lunar eclipse on Kartika Sukla 15 can- 
not be held to be a faot beyond doubt. 

The solar eclipse of the month of 
M&rga6irsa ( on the day of the death of 
Jayadratha ) cannot be but a mere 
poetical fancy, because its description 
is more imaginary than real. 

We have three chief dates of the 
war:— 

( i ) That accepted unanimously by 
astronomers. 3101 B. C. 

( ii ) That accepted by Garga, 
Varahamihira and the author of 

the Rajatarangini . 2449 B. G. 

( iii ) That taken by Ayyar, 

31st October, 1194 B. C. 

By making calculations we can say 
without the least hesitation that there 
was a solar eclipse on K&rtika Vadi 
30, but not a lunar one on the full- moon 
day just previous to it. With reference 
to the dates in ( ii ) and ( iii ) it was 
quite impossible to have either a solar 
or a lunar eclipse in those two years. 


We think this evidence derived 
from the Bolar eolipse is very well, 
founded and highly reliable. This 
evidence belongs to the original 
Bhdrata and was not Inserted in the 
Mahdbhdrata during the time of Sauti, 
Besides, it is handed down from ages 
past by tradition. In short, we oan say 
that the date given in ( i ) is mathe- 
matically correct, and not those in ( ii ) 
and ( iii ). 

The fourth date, viz., 1425 B. c. 
which is inferred from statements in 
the Puranas has been arrived at roughly, 
and we cannot give it any value. For 
instance, in one place it is stated that 
1015 years elapsed between Pariksit 
and the time of the Nandas, while at 
another place it is Btated as 1115 years. 

Again, 100 years as the period of 
the nine Nandas is undoubtedly a rough 
calculation; besides 312 B. G. as the 
date of Chandragupta Maurya cannot bo 
said to possess any mathematical 
accuracy. 

Many statements in the Mahdbhdrata 
which foretell future impending calami- 
ties, though in the garb of astronomical 
facts, are in our opinion imaginary and 
not real. The s r fforffr mentioned in such 
statements is not found to be at all 
probable in 3101 B. C. or in any other 
years. 

In short, it must be admitted from 
the above discussion that 3101 B. G. is 
the most probable date of the great 
Bharata War. Similarly, as it is certain 
that Sri Krsna was 83 years of age at 
the time of the war, the date of his birth 
is 3184 or 3185 years before Christ. 





The Kalyana-Kalpataru 



Brahma and Sakti. 



Sri Krishna in Indian Sculpture. 


Indian art has got a history of its 
own and its development can he traced 
with the revival and growth of Hindu 
religion and mythology. This view is 
supported by Dr. Coomaraswamy’s 
statement in the ‘Dance of Siva’ that 
the development and growth of Indian 
art proceeded side by side with the 
specific period of Hinduism and there is 
a close relationship between the two. 

In our ancient Vedic literature and 
Epics we find a clear mention of idols, 
but we do not come across any such 
relics of that remote age. The earliest 
living illustrations are found from the 
‘Gandhar School*, which devoted its 
sole energy to the Buddhist sculpture. 
As we know for long ( from 
centuries prior to the Christian Era ) 
Buddhism was predominant in the 
whole of India and its followers like 
Asoka sent missionaries to the foreign 
lauds. It was a court religion down to 
the 2nd century A. D. The sculptors 
got iinpetuB and eupport from those 
kings and naturally they spehfi their 
time in chiselling the Buddhist images. 
The development of Buddhism in India 
coincides with the growth of Indian 
art. The taste and feeling of the artist 
were remarkably shown in their handi- 
work and Indian sculpture rose to its 
zenith. Prom Buddha’s Sfrfai, the diff- 
erent kinds of images were sculptured 
and a marvellous achievement was 
brought about. This was the condi- 
tion till the 3rd century A. D. when 
the Guptas came to the political 
scene of the history of our anoient 
land. The Gupta age is marked by its 
unique cultural development, specially 
in its religious aspeot from the earlier 
periods of Indian history. The Gupta 
emperors were tolerant in religious 
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By Vasudbva Upadhyaya, M. A. 

matters, but they did not follow the 
ancient path of Buddhist faith. The 
emperors adopted the Vedic rituals and 
a Brahmanic tendency as regards the 
court religion. They followed the 
Vaisnava sect of Hinduism. The kings 
assumed the title of ( great 

devotee of the Lord) and introduced Vais- 
navite emblems on their royal banners. 

Indian art reached its highest pitch 
during the Gupta period and it was 
marked by varieties of sculptures, 
Brahmanic as well as Buddhist. There- 
fore the Brahmanic sculptures as a 
rule originated and developed in this 
period. All the incarnations of Visnu 
received the attention of the Gupta sculp- 
tors. But here our sphere is confined 
to those sculptures only which deal 
with Sri Krsna's Ella, or, in other 
words, to the description of Gupta 
sculptures dealing with Sri Krsna's Lila, 
because in the ancient period of Indian 
history, we find such images and some 
sculptures in the Gupta age only. The 
important sculptures of the period are 
the following: — 

1. In Gadhava there is a memorial 
pillar on which we find a sculpture of 
‘Radh'd.-Krsna’. 

2. Paharpur in North Bengal was a 
famous place in the Gupta period. It was 
a centre of Brahmanic art and several 
Brahmanic images are found there. It is 
a rich store-house where we find good 
many sculptures dealing with the life of 
Sri Krsna. The tendency of Paharpur 
sculptors shows that there would be many 
such sculptures, but we have to content 
ourselves with the extant pieces only. 
The sculptures unearthed 6o far deal with 
the following Lilas of Sri Krsna:— 
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( i ) Yamaldrjuna 

In this piece we find Lord Sri 
Krsna conferring the boon of eternal bliss 
on the two sons of Kubera who had been 
transformed into trees by the curse of 
Narada. 

( ii ) Govardhana-dhdra^a 

This piece illustrates how Lord 
Sri Krsna saved Gokula from the anger of 
Indra. Some of the inhabitants are seen 
helping Sri Krsna in lifting up the hill 
named Govardhana. 

( iii ) &rl Krsna-Jatwta 

The sculpture shows the birth of 
Lord Sri Krsna. 

( iv ) Bdlakrwanayana 

This is a very nice piece. Yasu- 
deva is carrying the Lord in the form of a 
mere child on his head and the stream of 
the Yamuna has been shown coming up 
to touch Sri Krsna ’ b feet. The ups and 
downs of the curve lines indicate the 
current of water. 

These sculptures are found as decora- 
tive pieces on the main shrine and are 
beautifully finished and express the inner 
devotion and feelings of the worshippers. 
They do not show that exclusively £ri 
Krsna’ s worship was prevalent at 
Paharpur. They show it was practised 
along with the worship of the other 
incarnations of Yisnu. 


[ Vol. 4 

3. In the S&rnath Museum there is a 

colossal image of sftfwj which is 

not so nicely finished. The hill is clearly 
depioted. 

4. In the collections of the Bharatiya 
Kala Bhavan at Benares an image of the 
Yamalarjuna Lila is preserved whose 
style of chiselling shows that it belongs 
to the earlier medieval period. 

When we come to the later medieval 
period, we come across another offshoot 
of Yaisnavism, viz., the Krsna-cult, of 
which Yallabhachurya was the most 
distinguished exponent. In those days 
the south Indian kings of Yijayanagar 
were the followers of this cult, and conse- 
quently we find several Hoyaeahi 
sculptures dealing with the life of 6ri 
Krsna. Most of the metal images that 
have come down to us were prepared 
during this period. The Bala GopiiU 
image is the most common one which 
attracted the attention of the sculptors 
of Hoyasala kings. 

After the time of the Gupta dynasty, 
the Yijayanagar kings had the privilege 
of being the followers of Yaisnavism 
during whose period the Krsna-Lll<! was 
sculptured in a fair degree and with a 
sober taste by tho sculptors under the 
patronage of their rulers. Besides this, 
in south India bronzes are often preptircd 
for worship and depict some of the 
aspeotB of 6rl Krsna’ s life. 




Sanatsujatiya. 

-By T. S. Srinivasan. 

Introductory 


“Mahabharata” is the well-known 
ltihasa in Sanskrit, chronicling in 
main the history of the descendants 
of Bharata who gave the name 
“Bharatavarsa” to India. Its author 
was Maliarsi Vedavyasa. This great 
Epic is held in such a great esteem 
that it has received the honorific 
title of “Panchama Veda” ( the fifth 
Veda ). It contains very interesting 
anecdotes and treatises, among which 
are the splendid exposition of Dharma 
and Mok$a by Bihsmacharya to 
Yudhisthira, the eldest of the Pandavas; 
the Bhagavadifitciy containing the 
quintessence of the mighty Hindu 
Philosophy, and the famous interpreta- 
tion of Life and Death by Sri Sanat- 
kum&ra given to DhrtarAstra, the 
father of the hundred Kaurava brothers. 
The last is known as “Sanatsuj&tiyam” 
and is found in the Udyoga Parva of 
the Epic. 

All Hindus know that Dhrtarastra 
had the rare privilege of enjoying the 
wise counsel of such able men as 
Bhisma, Drona, Krpa, etc. But it is 
a pity that though he had the greatest 
regard for their words, yet on no 
occasion did he allow himself to act 
according to their advice. That was 
the reason for the downfall and 
defunction of the descendants of 
Dhrtarastra. Because truth, which is 
only another name of God, was on 
the side of the Pandavas, they were 
*Me to win a decisive victory over 


the Kaurava hosts. Studying this 
Great War between the Pandavas 
and the Kauravas from the Adhyatmic 
standpoint, one could easily understand 
that this is a war perpetually going 
on in the heart of man between the 
Divine forces and Asuric forces — I 
mean the war between Jhana and 
Ajnana (Knowledge and Nescience). 
The entire teachings of our sacred 
Srutis, Smrtis, Itihasas and Puranas 
stand to show to humanity floundering 
in the ocean of trials and tribulations, 
called Samsara , the ways and means 
by which one could free himself from 
the bondage of Samsara , and attain 
Transcendental Bliss or Brahmananda . 
Though the Hindu scriptures proclaim 
that the world and its contents, that 
we see around us, are finite, transient, 
and productive of evils and miseries 
through Avid y a or ignorance, men look 
askance at the teachings of the 
§ Astras and falsely identify their mortal 
bodies with the Imperishable Atm * . 
This, their false identification, is the 
cause of all worries which man is 
liable to. A man may be performing 
regularly his daily Laukika and Vaidika 
karmas as enjoined in the Sastras, 
but he cannot hope to emancipate 
himself from the shackles of Samsara 
unless and until he realizes his 
oneness with the Supreme Infinite, 
the Eternal Reality which is beyond 
the limitations of time, space and 
causation, 
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The Immaculate, Effulgent Atm a 
whom the pure ascetics see as residing 
even within this body, can be attained 
by strict veracity, deep concentration, 
real knowledge and constant continence. 
One who has relinquished all mundane 
desires realizes the glory of Atma. 
And unless his mind is cleansed and 
his senses are controlled, realization 
of Atma is impossible. But, if a man 
through the potency of his virtuous 
Karmas, or actions of his previous 
birth, performs duties for duties’ sake 
and leaves the fruits of his Karmas 
entirely to God, the Atrntl which 
dwells in the cavity of his heart 
reveals its real nature to him. The 
Strutt tells us that an aspirant, being 
relieved of all the desires of this 
world, approaches an able preceptor 
and, after having studied under him, 
equips himself with the indispensable 
qualifications, namely, the Sadhanar 
ckalu$taya } and at last comprehends 
the highly transcendental subject of 
Upant$ad or Para or Atmavidya . The 
four essential qualifications are as 
follows:— ( 1 ) absence 

of desire for enjoyments here or here- 
after; ( 2 ) discrimina- 

tion between the everlasting, unchange- 
able Atma ( Spirit ) and the transient, 
mutable Anatma ( matter ); ( 3 ) 
qzwfV, the six kinds of ethical virtues, 
viz., tranquillity of the mind ( 3R ), 
control of the senses ( W ), abandon- 
ment of desires ( ) bearing suffer- 

ing and hardships patiently ( faftayt ), 


peaceableness of mind ( ), and 
faith ( m ); ( 4 ) ‘gg^’, keen longing 
for final emancipation from all worldly 
bondage. 

FIRST DISCOURSE 

Dhrtarastra, the blind king of the 
Kurus and father of the hundred 
Kaurava brothers, after having tasted 
enough of the bitterness of defeat at 
the hands of the Pandavas and lost 
all his sons, lost also his mental 
tranquillity and became very uneasy. 
Just at that time Vidura returned from 
his long pilgrimage and seeing 
Dhrtara§tra unhappy, determined to 
give him some advice to enable him 
to renounce once for all the worldly 
attachment and attain eternal Bliss. 
Accordingly, Vidura explained among 
other things that the world is unreal, 
that all lives are short indeed, and 
that the only truth is the Self. It is 
strange, but nevertheless true, that 
there is an inexplicable natural 
longing in the mortal man to com- 
prehend and realize the Supreme 
Immortal Absolute Atma. If man’s 
natural desire is to realize that 
Supreme Entity, what prevents him 
from attaining It ? It is avidya or 
cosmic nescience that throws him 
headlong into the ocean of miseries. 
Atma-vidyA or the knowledge of Self 
alone has power to destroy all 
miseries of a deluded life. 

( Chhandouya Upant^ad ). One who 
realizes the Atma crosses over the 
gulf of miseries. 

So, when DhrtarA$tra heard 
his words, he became so impressed 
with his advice that he, realizing 
that the highest aim of life is 
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realization of Atma, decided to study 
under Vidura and thereupon requested 
Vidura to enlighten him fully on the 
supremely transcendental subject of 
Brahmavidyh. 

Vidura was glad that his few words 
effected so much change in the mentality 
of his blind brother. But Vidura 
pleaded his inability to comply with 
the request of Dhrtarfistra to enlighten 
him on the subject of Atmarvidya, 
inasmuch as he had no right to teach 
such a highly recondite Sastraic subject 
as Atma-vidya, as he was born of a 
gudra woman. He, therefore, wanted 
to delegate the laudable task to more 
competent and proper hands and 
recommended the name of SanatsujAta, 
“The Eternal Boy.” Who was this 
Santsujata or Sanatkumara, as he is 
also called ? According to Hindu 
cosmology, Hiranyayarbha is the primal 
manifestation of Brahma. From his 
mind Sanatkumara was born, com- 
pletely pledged to a life of Jhana and 
renunciation. Bearing in mind the 
fact that Sanatkumara alone was the 
fittest person to impart to Dhftara$tra 
all the abstruse and spiritual truths of 
Atma-vidya clearly and unambiguously, 
Vidura told the king that Sri Sanat- 
kumara would teach him what he 
wanted and clear all doubts. Because 
Sanatkumara, who had been declaring 
ever and anon that there was nothing 
as death, and who stood foremost 
among Atmamanls, was not heard of 
by Dhrtarastra, he asked Vidura 
whether lie did not possess so much 
knowledge ;S Sanatkumara. 

Vidura was conscious of his dis- 
qualification ( because of his birth ) to 
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preach the most sacred knowledge 
embodied in the S&stras, and therefore 
was not willing to go against the 
mandates of the holy scriptures. The 
Srutis and Smrtis, which are authorities 
for determining the course of conduct 
of a Hindu, do not allow anyone other 
than a Brahman to preach, or give 
instructions in the Vedas. 

spr m i 

TR II 

( Manvsmrtti X . 76) 

Though Vidura was born of a 
Siidra woman, yet he possessed all the 
qualifications of an Atmajlnnu and had 
the ability to converse on the most 
difficult Sastvaic questions. How is 
it, then, that he refrained from instruct- 
ing the aspirant Dhrtarastra ? This 
is a question which the modernist 
may well put. The Gita gives a decisive 
answer to this. 

fiwf II 

“Better not to live at all than to 
live a life divorced of Swadharma A 

Vidura, being born of a Sudra 
woman, had no authority to give instruc- 
tions on Vedic subjects — it being the 
duty of a Brahman. One who abandons 
his Sruadharma ( prescribed duties ) 
and adopts a Dhar?na which is not 
his goes to hell, so declares Bhagav&n 
6rT Krsna. A true lover of God and 
His laws will never attempt to violate 
them under any circumstance, lest 
he should establish a bad precedent. 
It is a natural tendency for people 
to follow the foot-steps of the wise. 
So, if any great man in whom the 
people repose much confidence does 
anv undesirable act, the people without 
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giving any due consideration to the 
merit or demerit of the act done, 
unhesitatingly take to such a step, 
of course, through ignorance. And 
ignorance has been the cause of 
much misunderstanding which bring 
about evils of great consequence. 
Who becomes responsible for the 
sins accruing from the evil acts of 
the deluded people ? Is it not the 
leader ? 

On that plea Vidura declined to 
be a teacher of Atma- Vidya. Deeply 
convinced of the argument that a 
Brahman alone is best fitted for the 
task of impaiting Vedic knowledge 
to others, Dlntarastra asked Vidura 
to arrange for his meeting Sanatku- 
mara, through whose advice and 
counsel he hoped to attain salvation. 
Thereupon Vidura thought of the 
‘Eternal Bov’, and he appeared. 
Sanatkumara was given all the 
honours due to a sage. Then Vidura 
explained to him what necessitated 
his ( Sanatkumar’s ) presence there, and 
said, “Your Holiness, in the mind of 
Dhrtara$tra there is a doubt to clear 
which I am not competent. So be 
pleased to clear his doubts. Pray state 
that thing to him by which this king 
could extricate himself from all 
miseries. Also, show him the ways 
and means by which he could remain 
unaffected by profit or loss, love or 
hatred, old age or death, alarm or 
anger, hunger or thirst, lust or 
arrogance, discomfort or drowsiness, 


passion or wrath, decline or pros- 
perity.” 

Profit or loss, etc., these pairs of 
opposites, these troubles of life, are 
things belonging to the mind, the 
senses and the body, and not to 
the spirit. Jivatma and ParamatmH 
are closely inter-related and are, 
in fact, One in Essence. Out of 
Avidyii or ignorance, the Jiva falsely 
identifies his mortal coil with the 
Supreme Atma and thinks that He 
is the agent and enjoyer of the fruits 
of all actions. It is an accepted 
truth that change is possible only 
with matter and not with the spirit. 
Agentship and enjoyment mean 
modification and change. It should he 
borne in mind that it is really the 
mind that always acts and enjoys. 
Therefore, Jiva, being a spirit, can 
never change. Since Jiva is changeless, 
the erroneous attribution of agentship 
and enjoyment or superimposition or 
Adhyasa , as it is called in Vedantic 
phraseology, resulting from the igno- 
rance of the Jiva, is the cause of all 
miseries such as birth and death. 
When the Jiva comes to realize his 
own very self as the Supreme Soul, 
the vision of duality disappears, and 
he enjoys in the Supreme Unity the 
untrammelled eternal beatitude. 

Rearing all this in mind, Vidura 
addressed Sanatkumara as above stated. 

( End of the First Discourse. ) 





Unto Bliss. 


How to Deal 

Be assured in your mind that the 
death of your body does not mean the 
extinction of your self, for you are not 
the body; you were there even before 
this body came into existence and 
shall continue after it. You are the 
Spirit, the Real Self that you are is 
eternal. That which is eternal is all- 
pervading, immobile, stable and immor- 
tal. Of this ever-living, eternal and 
all-pervading Self there is neither 
birth nor death; it admits of no change, 
and has therefore no room for grief; 
it has neither pleasure nor illness; it 
suffers from no defect, nor is there any 
feeling of disgust in it; it knows no 
mutation nor extinction. It is self- 
existent, self-conscious and all-blissful. 

This blissful, self-existent, self- 
conscious Spirit is everywhere; this 
stainless and invariable Self is present 
equally in all beings of the world. 
Therefore, he who has his eyes turned 
towards this Self, will never despise 
anyone nor will he bear any grudge 
against anyone; he will perceive his 
own Self equally in all, and will treat 
them all as his own self. 

Even in dealing with others as 
one’s own self, one cannot abolish 
all-distinction. Just as one has to 
distinguish between the different parts 
of one’s own body in dealing with and 
ta king work from them, and just as 


with Others 

their functions are also widely diver- 
gent, even so it will be necessary to 
deal with different persons differently 
even though recognizing them as one’s 
own self. For all dealings with the 
outer world are within Nature, and 
Nature is diversity itself. It is because 
of this diversity in Nature, that we 
find this world full of diversities. All 
of us do not have the same complexion, 
the same intellect, the same constitution, 
the same amount of physical strength, 
or the same countenance, there is 
difference everywhere. To perceive 
unity in all these diversities constitute 
wliat they call the seeing of self in all, 
or true knowledge. All these differ- 
ences are evanascent; the unity which 
runs through them is the only abiding 
principle. Therefore, in all these 
creatures appearing in different forms 
behold the One eternal, imperishable, 
indivisible Self. And while thus 
recognizing the One Self abiding in 
them all, deal with them as is their 
due. Your dealings will thus be 
free from all blemish and imperfection, 
by virtue of the purity of the Self 
within. 

A single big tree has a number of 
branches with countless leaves and 
thousands of flowers and fruits thereon. 
The separate existence of branches 
and leaves is necessary and they have 
each a utility of their own; for it is from 
these that we get flowers and fruits* 
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A bare stem without branches and 
leaves could not bear flowers or fruits. 
But no sane person would ever think 
of laying the axe at the root of the stem 
itself for the sake of preserving the 
branches and leaves; for if you cut at the 
root itself, on what will the branches and 
leaves stand, and how will they blossom 
and fructify ? Nor will it do to preserve 
the root alone, and lop off the branches 
and leaves. The Self here represents 
the stem, whereas the different parts of 
the body constitute its branches and 
leaves. Therefore, neither should you 
conceive any difference in the Self, 
which is all-pervasive, the same in all 
conditions, devoid of all imperfections 
and equally existing everywhere, nor 
should you seek to abolish the difference 
which you see in the outer world. We 
get the fruit in diversity alone and in 
diversity lies beauty- It is only in 
the chequered branches and leaves and 
in the flowers of various colours 
and fruits of different flavours that 
we see the beauty of Nature. It is not 
so easy to realize the One immutable 
and unvarying Self, free from all diver- 
sities and multiplicities, by obliterating 
all this chequered and delightful 
scene of the matter-of-fact creation. 
Here, in this diversity and multiplicity 
alone, realize that eternal immutability 
and oneness; in the transient difference 
of this matter-of-fact world, catch a 
glimpse of the eternal spiritual unity. 

With your eyes turned towards 
the all-pervasive, immutable, and 
flawless unity of spirit, move diversely 
in the world of diversity. You cannot 
obliterate the diversity which is inherent 
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in the matter-of-fact world, nor can 
you create any diversity in the spirit, 
Therefore, in your dealings with the 
world you have to act differently; but, 
mind, you must have your eyes always 
turned towards the unity of the Self. 
If you forget thc Self and mistake 
the body and the differences relating 
to the body as your real self, you will 
drag yourself into the whirlpool of 
likes and dislikes, of meum and teum, 
which is the source of all ignorance 
and sin and thus bring about your own 
fall. You may be an Indian, a Hindu, 
a Sanatanist, a Bengali, a Brahman, 
a householder, a scholar, and so on; 
but first and foremost you are ‘AtnuV, 
the Spirit. You must maintain all 
these adventitious characters to thc 
best of your ability, and observe all 
social restrictions; but just like an 
actor on the stage, who plays the 
particular role assigned to him for 
the time being, but never for a moment 
forgets his identity. Similarly, all 
these characters have been acquired 
by you through your body, and the 
spirit alone is your real and eternal sell. 
You may, in your next life, be born a 
European, a non-Hindu; but you can 
never become anything other than 
the Self ( Atma ). Surely that actor 
alone gets promotion and is assigned 
a higher role who plays his role well, 
and never seeks to play the role of 
others. This is the secret of Varnasrania 
Dliarma. Every individual, therefore, 
who seeks to advance on the path of 
spirituality must observe the social 
restrictions imposed by Varnasrama 
Dliarma. But do not commit the blunder 
of regarding these as your real self 
and despising other countries, other 
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communities, other faiths, other pro- 
vinces, other castes, other orders and 
other avocations, nor should you regard 
them as inferior to you in any way. 
Every role is essential and useful in 
its own place and thus every role is 
as important as the other. Just as 
you should not look down upon and 
despise any other role, even so you 
need not imitate or aspire for a role 
regarding it as superior to yours. 
All these diverse plays of Nature are 
going on in the one eternal imperishable 
self-existent, self-conscious and blissful 
Atma ( Soul ). With this knowledge 
and with the vision directed towards 
the Eternal Self, act diversely with 
your physical body. 

* * * + 

The Self is an eternal and in- 
separable portion of the Supreme Being, 
and is of the same nature as the 
Supreme Being. But so long as it is 
seated in Nature, it is called the Jivatma , 
the embodied spirit, and so long has it 
to experience the Gunas born of Prakrii , 
and through attachment with those 
Gun is has to pass into good end evil 
births of various kinds. Though 
attached, actionlcss, eternal and blissful 
bv nature it has to experience pleasure 
and pain because of its being seated in 
Nature. Disowning your identity with 
Nature identify yourself with the One 
self-existing, blissful, all-pervading, im- 
perishable Self, and disengaging your- 
self from all entvappings of the inodes 
°f Nature, attain to the blissful state 
°f oneness with Brahma ( the Universal 
Spnit ) which is beyond the duality of 
pleasure and pain, and which is free 
from all evil. 
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Remember that the self-same 
principle which, when seated in body 
is known as the Jivatma ( the embodied 
soul ) and experiences pleasure and 
pain, is the seeing witness, when seated 
in the heart; is also the consenter in 
so far as it gives us the right lead from 
within; it is also the supporter 
because it sustains and preserves the 
body as well as the universe; it is the 
Lord of creation inasmuch as it re- 
gulates us all and as the one attribute- 
less existence it is Paramatma ( the 
Oversoul ). All these aspects exist at 
one and the same time in one and 
the same Lord; it is the diversity of 
function which makes them appear 
as different. This is His ineffable 
Lila ( sport ). 

This Integral Supreme has, in 
the main, two eternal aspects: the one 
is unmanifest, and the other, manifest. 
The unmanifest, again, is of two kinds: 
that which is devoid of qualities 
[Nirvana) and that which is qualified 
(Saguna). The umnanifest Ntrg-itna is the 
state in which the Divine Energy does 
not function, is merged in the Divine. 
This state is known by the name of 
Brahma which is a compact mass of 
Knowledge and Bliss. The unmanifest 
Saguna is the Creator of the universe, 
all-pervading and governing all from 
within as the Lord. The Self ( Atma ), 
the embodied soul ( Jivatma ), the seer, 
the consenter, the sustainer and the 
enjoyer — all these are the different 
states of existence of this unmanifest 
Saguna. It is only when the Divine 
Energy comes into play that the Un- 
manifest is called Saguna. The same 
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Paramatma is eternally manifest in 
His divine Form. Sr! Rama, Sri 
Ky$pa and others are His Avatara 
Forms while Vispu, Siva, Devi, Brahma, 
Surya ( the Sun-god ) and others are 
His celestial Forms. Do not regard 
these Forms as separate in their mani- 
festation or in their essential nature. 
The same Lord is both unmanifest 
and manifest, and it is His manifest 
aspect which reveals itself in various 
forms for the sake of Lila. Have ab- 
solute faith in and single-minded devotion 
to the form that is dear to you. 
All other forms, you have to dissolve 
into the same, and see and hear of 
it everywhere, at every time and 
in every way. If you cannot 
dissolve them in this way, you 
should look upon them as so many 
forms of your own Sportive Lord. 
Rest assured that one who adores 
any of the manifest forms of the 
Lord — who is Omnipresent and Omni- 
potent, nay, who is the Soul and 
Support of all, and who is All-in-all- 
with Absolute love and supreme 
faith, regarding that Form to be the 
Supreme Diety, and he who adores 
the eternal attributeless, self-existing 
and all-blissful Supreme identifying 
himself with Him, both of these, the 
devotee and the knower, will ulti- 
mately reach the same Divine Truth. 
For the Divine is one. Of course 
the single-minded devotee who adores 
the sportive and manifest Form of 
the Divine, and whom the G'lta 
declares as having the most intimate 
knowledge of Yoga ( union with the 
Divine ), has the greater advantage 
an that he has also the privilege to taste 
that rarest sweetness of Love which 


the most devoted lover of the Divine 
only knows and experiences. 

* * * » 

Sri Rama and Sri Krsna are 
the eternal manifestations of the 
Supreme Deity. Do not treat them 
lightly, taking them to be ordinary 
mortals. They are not liable to 
birth and death like ordinary human 
beings. They only manifest them- 
selves, or appear in this world and 
disappear. Do not allow yourself to 
be led away by those who, not 
knowing their transcendent character 
as the unborn and imperishable, 
Supreme Lord of all, think of them 
as if they were ordinary mortals. 
And with supreme faith adore any 
one of these divine manifestations 
and meditate thereon according to 
your predilection. The Yogamaya 
of the Supreme Divine is very 
powerful. The Lord puts on the 
veil of this Yogamaya when appearing 
in this world, and hence we deluded 
people, not recognizing the unborn 
and imperishable Divine Self, con- 
sider the transcendent forms of Sri 
Kj$na and Sri Rama as human 
forms bound by the lower nature. 
Remember, he alone can cross this 
imperishable divine Maya ( power of 
illusion ) who surrenders himself to 
the Lord of Maya , the Divine Himself. 
Therefore, make no distinction 
between the unmanifest and the 
manifest, the Nirguna and the 
Saguna, and, giving up all quarrel 
and useless wrangling, love and adore 
the Divine. 

+ * * * 

Adore the Unmanifest or the 
Manifest, whomsoever you like; but 
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one thing is necessary in both the 
cases that viz., your dealing with 
every-one must be of the right kind. 
In the eye of him who adores the 
unmanifest, all is Brahma; while in 
the eye of the worshipper of the Mani- 
fest Divine the whole world is a 
manifestation of Sri Kr$pa or Sri 
Rama. Both come to the same 
thing. Look upon all as Brahma 
and yourself as identical with them, 
and deal with all in the spirit of 
that oneness, allowing differences 


where they are necessary. Or, if 
you will, recognize all as so many 
images of 6rl Rama or £>rl Krspa, 
and serve them according to the role 
assigned to you by §rl Rama or Sr! 
Krsna Himself. Remember, the best 
service one can render to others is 
through actions enjoined on him by 
the 6astras. This is the ideal to be 
followed by all seekers. As to what 
the liberated souls should do is 
known to them alone. 

"Siva" 


Enlightenment. 

By Raj Bali Pandeya, M. A,. D. Litt. 


In the religious literature of the 
world Knowledge or Wisdom is 
symbolized by Light. ‘The Sun of 
Knowledge’, the ‘Fire of Wisdom* are 
common phrases. In the Vedic 
Mythology Fire is full of knowledge, 
the Divine Priest and the Messenger 
of gods. The sun is the eye of the 
Purina ( God ). Every twice-born 
Hindu daily prays to the Sun in order 
to stimulate his intellect. The Goddess 
of Wisdom, Saraswatl, is seated on a 
white lotus and she flies on the 
wings of a white swan. The fire of 
Zoroaster is proverbial. The wings of 
Sophia are fiery. The angels and gods 
are luminous beings, bearing radiant 
haloes round them. 

But Light is not merely an abstract 
symbol; it is a vital realization. 
The entire progress of humanity is 
based on Light. All the material 
civilization has evolved by bringing 

light the secrets of Nature, who 


hides her treasures from the ignorant 
eyes. In the laboratories, the scientists, 
under the strict discipline of scientific 
experiment, are seeking after Light. 
Their every revelation radiates new 
light to the world outside. 

What is true of the physical world 
is also true in the mental and spiritual 
life of man. Every religious aspirant 
who is in search of Truth and Bliss is 
seeking Light. An earnest and sincere 
seeker, at a certain stage of his life, 
feels that Light has dawned upon him, 
he has found the Truth and is in 
possession of Bliss. This momentous 
spiritual incident is called in the 
religious terminology ‘Enlightenment* 
or ‘Bodha*. 

In order to remove any miscon- 
ception about enlightenment we should 
at the outset, note that light is not an 
external thing that comes from without. 
Really speaking, it is seated in the 
innermost corner of our being; there 
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it is lying dormant. When we reach 
the bottom of our existence, it is 
awakened, and with reference to its 
unfoldment our eyes open to an All- 
pervading Light. “The Logos is em- 
bodied into the physical. This mystery 
is manifested in each man, in each 
incarnated spirit. ‘God breathed eternity 
into the heart of each man.’ The 
range of Light is eternal, immortal 
through all incarnations. And it shall 
cognize the Light; for it is the very 
source of Light itself.” The same 
Light that penetrates our being is 
dynamic and its sparks imbue the whole 
space. It should also be observed 
that at the source of Light there is 
no mist but radiance; it is our own 
vision that has become defective 
through its contact with crude matter. 
What we have to do is to lift the 
weight of matter from our vision and 
sharpen and clarify the latter by 
constant exercise to reach the surface 
of Light. 

Just as there are different 
approaches to the same Truth, so there 
are different types of realization or 
enlightenment, too. 

In most natural cases the attain- 
ment of the Light is so gradual, calm 
and quiet that the seeker receives it 
as unconsciously as he breathes air, 
and no shock of electrocution is 
rendered either to him or to his 
atmosphere. His rise in the spiritual 
life is like that of small steps that lead 
to the summit of the giddy heights. 
There is no electric lift but a slow, 
gradual and steady progress. This 
reception of Light is a matter of course. 
Leaving the ignorant and lustful, 


who, closing their eyes from the Light, 
grope and take delight in darkness, 
the majority of people receive a portion 
of Light which is their guide. But 
even the highest kind of Light is 
attainable by this process. It is a 
question of patient watchfulness and 
open-mindedness. There have been 
seers and sages, who were not shocked 
by dazzling Light, who were not visited 
by visions and angels; yet they were 
highly illumined souls, they penetrated 
the deepest mystery of the universe, 
radiated immense light and led the 
humanity of their times. Their great- 
ness cannot be undervalued by our 
love for the extraordinary and the 
miraculous. 

The process of receiving Light, 
however, is not always smooth and 
easy. As in the universe, so in the 
individual, there are so many irregular- 
ities, distractions, interruptions, obstruc- 
tions and obstacles. The human soul, 
before it reaches the source of Light, 
has, at times, to pass through rugged 
hills, thick rocks, dense forests of its 
own making or presented by society. 
The method of its overcoming 
these difficulties and the speed of 
its progress cannot be mathematically 
determined. There are abnormal cases 
also. There have been persons, 
prophets and mystics, admittedly 
great and sincere, who, under their 
special circumstances, received Light 
in the most extraordinary ways. 
Their tradition and training were 
not conducive to the realization of 
Truth and their society obstructed 
their path. But they were sincere 
and earnest seekers after Light. They 
plunged into the search. They staked 
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their life, to accomplish or to die. 
They dashed forward and instensely 
strained their vitals. The tension 
n ow reaches the breaking-point. The 
Light in the universe is quite sym- 
pathetic towards the inner Light. 
But how to kindle it ? The difficulties 
are great and deep-rooted. They 
cannot be easily removed. They 
require violent eradication. So the 
volcanic eruption from within and 
thunder and storm without. The Light 
presents a dazzling and absorbing 
appearance. At the first sight of it the 
aspirant is overawed, his unprepared 
system shakes, his senses are paralysed; 
he swoons, heaves and creaks. 
Fatigue and Exhaustion ! The 
atmosphere calms down. He opens 
his eyes; he beholds but can- 
not see the dazzling Light face to 
face. Calmness follows the storm. He 
gazes, sees and receives the Light 
though he cannot explain the process. 
The Light is perfect. He finds the 
unexpected Truth; he embraces the 
long-awaited Bliss. 

This flaming ecstasy of lofty 
spirits is interpreted by many as 
“Hysteria Magna with high tempera- 
ture”. The interpretation simply 
betrays their ignorance about the 
power of thought. It is a matter of 
common knowledge that the weight 
ot an article differs after its dissolu- 
tion. Every sincere chemist admits 
that every reaction is attended by 
some unaccountable condition. The 
bodily changes that take place at the 
time when the thought-power is in 
the furnace of crystallization, are the 
outer symptoms of the inner process. 


We should not be frightened away 
by the change, though we should 
try to make the path of Light 
smooth, to see that its fury is soft- 
ened and scars removed from the 
receiving system. 

Though we have broadly divided 
the process of attaining the Light 
under two heads, it can be received 
in myriad ways by people of different 
Saipsk&ras. Now we should see how 
one can qualify himself for the recep- 
tion of the Light. 

The first and foremost qualification 
of an aspirant should be his spiritual 
courage. Light never dawns upon the 
timid. Truth shuns the cowardly. 
Indomitable courage to march forward 
and a firm determination to over- 
come the obstacles make the way 
easy and the difficulties inviting. 
With the burden of weaknesses on 
our back we cannot walk over the 
narrow path, we cannot complete 
the uphill journey. So long as we 
lack the courage of conviction to 
proclaim the truth even at the cost 
of life, we are not entitled to get a 
grain of Truth. The Truth will fly 
from us as a fugitive light. 

The firm resolve to eradicate 
ignorance — physical, mental and spiri- 
tual — root and branch with strict 
watchfulness is the second qualification 
of the seeker after Light. Ignorance 
is the mist that hovers over the 
source of knowledge. It is the dark- 
ness that clouds our vision. It poisons 
the very fountain of our life. This 
ignorance should become intolerable, 
if we aspire at all for Light. “Many a 
time the frightened Bird of Bliss 
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fluttered with its white wings against 
closed windows. But we fear every- 
thing that assaults our ignorance and 
we depend upon door-bolts. Even 
when the eye perceives we call it an 
‘accident’. Even when ear hears, we 
say ‘coincidence’. So ignorance should 
be banished with all the force at 
one’s command. 

The next qualification is the 
freedom of method. Light can be 
approached in different ways. Hence 
there should be no obstinate in- 
sistence on a particular method. 
Method is an instrument that helps 
the soul from without. Its selection 
should entirely depend on the 
temperament and circumstances of 
the aspirant. Sometimes traditional 
methods, not adapted to a particular 
case, prove great obstacles and delay 
the attainment of Light. The historic 
instance of Lord Buddha is highly 
instructive. For years together he 
insisted on the traditional method of 
self-torture with distressing failure. 
But the moment he gave it up and 
relieved his system, the Light dawned 
upon him automatically. 

Sincerity of purpose and clarity 
of vision is another qualification. 
The spiritual aspirant never indulges 
in self-delusion, nor does he try to 
delude the world. He, with open eyes, 
accepts what comes to him and 
never tries to show more than what 
he is. Though hypocrisy is the 
homage of falsehood to Truth, it is 
an enemy hidden in one’s own house 
that closes the doors against the 
Light. The Light-seeker also keeps 
his mind free from all prejudices. So 


long as the mind is pre-occupied 
with self-conceited notions, Light 
cannot penetrate the heart. The 
sooner one rids oneself of presump- 
tions the nearer is the dawn of 
Light. 

Patient perseverance is equally 
necessary. One should not avoid 
labour and covet ease in the spiritual 
aspiration. Love of ease forces man 
to forget the higher. Bodily comforts 
should not become the ruling factor 
in life. If one subordinates his higher 
aspirations to his stomach, he will 
feed fat his stomach but starve the 
soul. 

The last but not the least quali- 
fication is the purity of life. So long 
as the mirror of the heart is covered 
with dust and dirt, it cannot reflect 
the sun of Wisdom. Every seeker 
after truth has to purge himself of 
all impurities— lust, anger, greed, etc. 
No doubt the battle is very keen, 
but it has got to be fought. The 
passions become stronger and alluring 
just before the fight. The attack of 
Mara , Cupid, on Lord Buddha aptly 
illustrates the desperate attempts of 
our hidden weaknesses at the time 
of purge,. But the very determina- 
tion to attain the light dispels the 
strongest army of passions. When 
one is pure in heart, he becomes the 
reservoir of Light. “The pure heart 
of him, who has affirmed himself in 
full consciousness, is transformed into 
a mental sky with its own sun, moon 
and stars. Such a pure heart becomes 
a receptacle of the inconceivable God 
through the mysterious vision and 
exaltation of mind.” 



Realization Through Love. 


By Vidyanand. 


The height of relation is absence of relation. 


Out of the fulness of heart the 
mouth speaks, and out of the fulness 
of knowledge love speaks. Love is 
the expression of knowledge. So long 
as knowledge is incomplete or partial, 
its expression too is imperfect, but 
as soon as it is full to the brim, it 
flows into love; and it is the combined 
streams of both that lead to the 
ultimate realization, which, in other 
words, is ‘3%’ ( salvation ). 

Now to trace their history. But 
before we do so let us try to under- 
stand the terms ‘knowledge’ and ‘love’ 
in all their healings- Knowledge is 
opposed to ignorance. The former 
means to know a thing as it really 
exists, while the latter means to 
understand a thing as it appears but 
does not exist in reality. Knowledge 
and ignorance stand so widely apart 
from each other that there rs no 
possibility of any misunderstanding 
with regard to their respective character. 
The difficulty presents itself when 
we descend to practical regions 
and begin to fight, thinking that our 
ignorance is knowledge. The more 
we persist in our obstinacy, the more 
is the ignorance hammered into our 
brains. In a word, it may be said 
that knowledge is real while ignorance 
is unreal; knowledge is solid substance, 
1 same to-day, to-morrow, for ever 
ant l permanent, while ignorance is 
Ibe distorted shadow, ever-changing 
and ever-fleeting. Knowledge is the 


basis of our existence; ignorance, of 
seeming appearances. Now to come 
to love and to understand it by con- 
trasting it with hatred and attachment. 
Just as knowledge and love go together, 
ignorance and hatred or attachment 
go hand in hand. Hatred and 
attachment are very closely related. 
Where there is attachment there 
must be hatred also, for attachment 
cannot be all-embracing. It is narrow, 
it makes one blind, it engenders 
doubts and suspicions, it is full of 
sorrow, and except in the object of 
attachment there is the domain of 
hatred all the world over. Love, on the 
other hand, is wide, it gives us light, 
it is full of living faith. Thus there 
is a world of difference between love 
and attachment. Just as ignorance is 
the distorted vison of knowledge, so 
is attachment the distorted view 
of love. Now to summarise the whole, 
ignorance is the mother of attachment 
while knowledge gives birth to love; 
and both are as poles asunder. 

Let us, now, leave the former 
and trace the connection between 
knowledge and love. We see in our 
daily experience that we cannot love 
a thing or person unless we know it. 
One must have either seen or heard 
or smelt or touched or tasted or per- 
ceived an object through the finer 
medium, the m nd, before one can 
have any love for that. It is so evident 
as to dispense with all proofs. It is 
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so true that we cannot love even God 
unless we have heard or felt His glory 
through one of our senses. Now, to 
go a step forward. The more we 
know a thing, the nearer we are to it, 
the more we love it. Our love flows 
more for them who are nearer to us — 
nearer to our heart. Love is the 
creation of the heart, so all nearness 
and distance are to be determined by 
the heart. To take a very ordinary 
example, there are thousands of persons, 
men, women and children in this world, 
but we do not love them all. We love 
those only with whom our heart 
establishes some relation — relation of 
brother, friend, wife or son. Before 
this relation is established there is no 
love for them, because there is no 
knowledge of them. Why does one 
love a girl only when she is married 
to him ? The simple answer is that 
now a relation has been established. 
All relations have their root in the 
heart, not in blood. History shows 
cases where blood relatives have 
fought and struck one another, being 
ignorant of their relations. When sub- 
sequently they came to know of tlieir 
relation, they repented, but not till 
then. The story of Sohrab and Rustam 
is a graphic illustration of this fact. 
And this is also true that when the 
heart shakes off its relationship, other 
bases of attraction prove too weak to 
stand the ground. Once the tie is 
broken, all relations cease to exist. 
The attraction for house, property or 
relations dries up it its source. In 
our everyday life we notice that out 
of our various relations we love those 
more who are nee r our heart, irres- 
pective of other relations. As was 


clearly shown by Swami Rama in his 
lecture ‘Happiness Within’, the object 
of our love changes with the changes in 
our heart. There he traced the history 
of happiness and finally proved that 
one’s own Self is the seat of all happi. 
ness and love. As our relations ..rc 
intensified we are brought close 

together and finally when all the 
curtains are rent asunder, we become 
one. One may love his parents, 

his friends, his wife and children 

but one loves himself more 

than any of these. K(spa is the 
beloved of all, but when He goes 
into the Jamuna his parents and 
‘sakhas’ weep on the shore, and none 
dares jump in and be devoured by the 
waves of the river. It is so because 
we, men in general, have identified 
ourselves so much with our body. 

Our relation or nearness or love, 
whatever name we may give to it, 
has various stages. The Upnni$adas 
have broadly divided it into three 
stages— ( I am His ), f I 

am Thine ) and wfolRt ( I am Thou )• 
The first is at a distance, the second 
comes nearer, and the last is neao st. 
This is true from every point oi 
view— the point of view of knowledge 
as well as mental, or even physical 
nearness. One has to pass through 
all these stages. In the beginning, 
when there is a void, there is neither 
‘He’ nor ‘Thou’ nor ‘I’; but with the 
dawn of knowledge we say 
( I am His ) and then we always think 
in terms of ‘His’. ‘He is like this, 
He is like that, and so on’. I know 
Him, but He is not before me. 1 
cannot approach Him directly. G ta ‘ 
dually, as I know of Him more and 
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more, w<AwPt is changed into 
( I am Thine ). Now ‘Thou’ is in 
front of me, it is nearer, much distance 
has been traversed. There is more 
of knowledge, and more of love. 
Sometimes there are quarrels, but 
they too prove love. Now I talk 
face to face, no medium is required. 
But while this is all true the fact 
remains that the distance is not totally 
annihilated. Perhaps this stage is the 
climax of physical love, but love does 
not stop here. Its consummation is yet 
to come. True love cannot tolerate 
any distance or difference. In the 
words of Sir Walter Scott:— 

True love is the gift that God 

has given 

To man alone under the heaven, 
‘Tis the silvery link , the silken tie, 
Which heart to heart , mind to mind. 
Body and Soul combines. 

Its aim is not nearness but identi- 
fication. It would not rest satisfied 
unless it has reduced all duality into 


nothingness, and there is only ONE, 
stripped of all foreign matter. This is 
the last stage, the stage of the first person, 
where there is only ‘I* — neither Thou 
nor He. There is decidedly a sacred- 
ness in the first person, that is why 
it is always written capital, and like 
God, stands alone and single. The 
first person is the real person — the 
climax of knowledge as well as of love. 
Nero realized this oneness with his 
own body, like most of us; Majnun 
realized it with Laila only, but 
blessed is he who realizes it with 
one and all. Such a person can do 
more for the world than what all 
the world can do together. Why so ? 
Because the whole universe is located 
in him, all the world force is focussed 
in him. In the words of Swami 
Rama, ‘the whole world is bound to 
co-work with one who feels himself 
one with the whole world 1’ This 
idea of oneness is the height of all 
relations, knowledge and love. This 
is the realization of Self ( God ) 
through LOVE. 




I know not what type of ambrosia was used to shape the two 
syllables Kr$-na which dancing on the tip of the tongue stimulate the desire 
for possession of many tongues, and entering the passage of the ears create 
desire for a million ears, which overpower the senses as soon as they enter the 
mind. 


— Sfi Riipa Gosviami. 



The Glory of Mahapurushas 


The vast majority of the people of 
this world consists of those who are 
merged in the enjoyments of the world. 
A few persons are found here and there 
belonging to the category of aspiring 
souls engaged in the attempt to realize 
God. But Mahapurusas, t. e those 
who have realized and are in 
touch with God, are very rare, and 
such of them as grace this globe with 
their presence are not being made use 
of by people for their spiritual growth 
and upliftment. There are two reasons 
for this neglect or indifference, viz., 

( 1 ) lack of faith and reverence, and 

( 2 ) want of capacity to recognize a 
Mahapurusa. Faith and reverence grow 
either through association with people 
possessing these two divine virtues or 
through purification of the heart. The 
number of people possessing faith, 
again, is very limited, and we have 
no faith even in those who have got 
it. It is this lack of faith that 
is responsible for our not being able 
to recognize a Mahapuruw. 

People are generally prone to 
fault-finding, which makeB it in the 
first place difficult for the seed of 
faith or reverence to germinate in 
them; and even if it does it is 
difficult to maintain its uninterrupted 
growth. The caviller will detect many 
imperfections even in pure and sinless 
souls. Bhagavan 6ri Rama and 
Bhagavan £rl Krsna are two 
objects of special reverence to us 
Hindus, but the critic does not fail to 
discover flaw even in their divine 
character. Not to speak of the Ramdyana 
by Valmiki, where it may be possible 
to discover doubtl i passages from 
whioh adverse conclusions may be 


By Jayadayai, Goyandka 

drawn against the character of Sri 
Ramachandra, the irreverent and ignorant 
critic does not hesitate to raise doubt 
and controversy over two or three 
incidents mentioned even in the 
“Manasa” of Goswami Tulasidas, who 
tried to avoid all doubtful incidents 
in the composition of his incomparable 
book. They say 6rl Ramachandra killed 
Bali with an arrow aimed from a 
concealed place without a proper fight. 
He cast jokes at &urpanakha, Ravaiu’s 
Bister, and gave an exhibition of His 
weakness of character and want of 
respect for justice by abandoning and 
banishing Slta although she proved 
her purity and innocence by going 
through an ordeal of fire. Moreover, 
like an ordinary lovesick human being, 
Sri Rama wailed and wept for Sltj, 
when she was stolen. Similarly, thePe 
critics attribute theft, adultery and 
falsehood to Sri Krsna referring to His 
sports of childhood. They also level 
other charges against Him with referent 
to some incidents of His later life, 
for instance, his inspiring Yudhisthira 
to utter a falsehood, or breaking His 
vow of not taking up arms at 
Kuruksetra and actually running like 
a madman to meet Bhlsma in battle 
under an obsession of anger. In connec- 
tion with these incidents they clearly 
detect the faults of falsehood, breach 
of promise and impropriety of conduct 
in Sri Krsna’ s character. What we 
mean to say is that the caviller does 
not fail to discover points of weakness 
even in the passionless incarnations of 
God, to say nothing of others. The 
fact, however, is that with our perverted 
vision and gross intellect it is not 
possible for us mortals to understand 
the implications of the conduct and 
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sports of the Lord. He is not subject 
to any law; and even if He is, that 
law is something beyond human under- 
standing. When our intellect fails to 
grasp the inwardness of the actions of 
even a Jfiani ( an enlightened soul ) how 
can we imagine that we possess the 
capacity to appraise the actions of God 
Himself, the Lord of Maya. If through 
our conceit we proceed to subject 
Him to the test of our reason, it will 
come to mean that the existence of God 
has no foundation to stand upon except 
our own reason. Such a God will have 
no claim to be called a God. Under 
such circumstances not a single soul 
can be proved to be worthy of reverence, 
not a single bouI can be discovered in 
whom we can repose implicit faith. 

But it should be clearly understood 
that it is never possible for us to 
grasp the inwardness of all the actions 
of a true J nani who is given to noble 
pursuits. It is, therefore, in no way 
justifiable to doubt the propriety of 
his behaviour. If through deficiency of 
faith we happen to notice some flaw 
in his conduct, an attempt should first 
of all be made to discover some justi- 
fication for it. If that does not satisfy 
us, we may approach him with reverence 
and humility and clear our doubt by 
referring the matter to him. The main 
reason for our not being able to recog- 
nize a true Mahatma is our spirit of 
irreverence which is nothing but a 
product of the impurities of our heart. 
While visiting a Mahapurma ( great soul ), 
we generally carry our irreverence 
with us. We make it our business to 
go about assessing the value of different 
Mahatmas. The pity of the whole thing 
is that we do not put even an ordinary 
physician to such tests. He may be an 
ignorant fool having no knowledge of 
the rudiments of medicine, nevertheless 
we do not hesitate to commit our life 
completely to his care. If he adminis- 
ters poison in the name of medicine, 
put it down our throat without 


demur. I do not mean to say that one 
should have blind faith even in an 
impostor. Faith should be reposed in 
those who are truly great; but so long 
as we do not come across a truly exalted 
soul, we may associate with a person 
whom we regard as a noble soul and 
try to assimilate his good points. Evil 
should not be imbibed from any source 
whatsoever. In the Upanisad it is stated: — 

( TaittiriyopanishaU 1 . \i. 2 ) 

The Guru addressing the disciple, 
says:— "You should only adopt a course 
of action which is prescribed by the 
6astras, and not that which is disap- 
proved by them; you should try to 
follow only our good conduct, and not 
that which is open to objection.” 

There is nothing in the world 
which can be compared to the privilege 
of obtaining the DarZan of a Mahatma. 
who has fully realized the truth, for 
the words of such a Mahatma are never 
beside the mark. Just as a dealer 
carefully weighs his commodities before 
he supplies them to his customers and 
never relies on his own sense of weight, 
even so every word of a Mahatma is 
carefully weighed in the balance of his 
heart before it is uttered. HiB words, 
his actions and his Hhajan ( worship )— 
everything is invaluable. Every activity 
of his body, speech and mind is full 
of great significance and expressive of 
the highest truth. Even his silence or 
actionless state is pregnant with a 
lesson for the good of humanity. It is, 
therefore, that his very words, the very 
touch of his body, the very sight of hia 
person, his actions, his thought or 
remembrance, nay, even the objects 
touched by him are held as sacred or 
possessed of a purifying effect. It is 
the conduct of such Mahapurusas that 
the Lord has advised ub to follow. He 
says: — 
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a *rjwM «p% n 

( Gita 111. 21 ) 

Whatever standard of action or 
oonduot they set up (they may not 
actually perform a particular aotion 
themselves, and may simply declare it 
to be good ), people will begin to look 
upon it as the correct standard. Words 
of advice addressed by them, saluta- 
tions made to them and conversations 
held with them, all this is productive 
of spiritual good. One who seeks the 
deliverance of his soul through the 
dawning of wisdom ( Jnana ) should 
unreservedly take the shelter of such 
great souls. Bhagavan £ri Krsna has 
said:— 

aftffc srfVnta vfwta i 

( Gita IV. 34 ) 

“O Arjuna, learn this wisdom 
through service and through interroga- 
tion. The wise, the knowerB of truth, 
will instruct thee in this wisdom". 

If we come in touch with such a Boul 
and recognizing hirn, enjoy his company 
whioh is unfailing in its salutary 
effects, and carry out his instructions 
with as much devotion and readiness 
as we would show in obeying the 
commandments of God HimBelf, we 
can hope to be able not only to work 
out our own salvation but to redeem 
others as well. The purifying effect of 
association with Mahatmas is even 
greater than that of taking a plunge in 
or sipping the water of the holy 
Ganges. If through our misfortune we 
fail to meet such an emancipated soul, 
or to recognize him ever if we meet 
him, the next best course would be to 
fall back upon the dastras ( sacred 
lore ) and those who are on the way to 
God-Realization and are possessed of the 
divine qualities. As the Sastras possess 
a vast range and it is not possible for 


our gross intellects to penetrate into 
the many abstract truths propounded 
therein, the Gita alone may serve as a 
complete guide for us inasmuch as the 
Lord Himself has compressed in it the 
essence of all the &astras. Therefore, we 
should make it a point never to 
transgress the instructions contained in 
the Gita or those of great souls even 
at the risk of losing all our worldly 
possessions. There will be no cause for 
delay in our salvation if we can attain 
this level of faith and reverence. The 
mother who haB the credit of giving 
birth to such a noble son iB undoubted- 
ly a virtuouB and fortunate mother. 

"She alone is a true mother whose 
child is a devotee of the glory of the 
line of Raghu ( &ri Rama)." 

"That family O Uma, is, indeed, 
blessed, worthy of adoration by the 
whole world and exceptionally holy, 
which has the honour and privilege oi 
giving birth to an humble devotee of 
the hero of Raghu’s race (Bhagavan 
Sri Rama )." 

( Tulasidas ) 

Such a Mahapurusa , like the waters 
of the BhagirathI (Ganges), is himself 
pure and possesses the capacity to 
purify others. The &astras have glori- 
fied Mahatmas even more than the 
Ganges. There is a famous story related 
in this connection, which runs as 
follows:— 

On one occasion Goddess Ganga, 
(the presiding deity of the river Ganges) 
approached Brahma ( the Creator ) and 
made the following submission to him, 
“My Lord, numberless batches of 
sinners who bathe in my waters leave 
behind their accumulated sins of an 
infinite number of births. Some means 
should, therefore, be discovered by 
which I may be purified and freed 
from the weight of these sins." 
reply to this Brahm& said, ,4 0 Ganges, 
you need not have any anxiety on 
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this score so long as there are saints 
on this earth. All your sins will dis- 
appear as soon as their feet touch 
your waters.” The dust of the feet of 
saints really possesses suoh a mar- 
vellous, preternatural power that one 
is purified the moment he places on 
his head a few particles thereof. Such 
a devotee sanctifies even the purest of 
the pure— ( Narada : Bhakti 
Sutras 69 ). The place where they per- 
form their austerities acquires the 
sanctity of a place of pilgrimage. The 
Banctity of sacred places is attributed 
to their association with saints and 
the activities and sports of the Lord 
Himself. Whatever place was used by 
the Lord for His habitation or by saints 
for their austerities, became a place of 
pilgrimage for the Hindus. People visit 
Kapilayatana ( now known as Kolayat 
in the Bikaner State ) or the A6rama 
of Bharadwaja ( in the vicinity of 
Allahabad ) on account of their asso- 
ciation with the lives of the two 
great sages Kapila and Bharadwaja. 
Panchavati and Chitrakuta are regarded 
as sacred simply because of the tempo- 
rary residence of 6rl Raaia in those 
two places. Pilgrims take so much 
trouble in order to be able to visit 
the holy retreat of Badrinath only 
because it carries with it the sacred 
association of austerities performed by 
the divine sages Nara and Narayana. 
The remains of the rock bridge at 
Rameswaram have become objects of 
worship simply because the bridge is 
believed to have been built by the 
monkey hordes which accompanied £rl 
Rama and helped him to croBB the ocean. 
The actions performed by a true 
devotee or a saint continue to receive 
the homage of people even lacs of 
years after his disappearance from this 
earth. The Naimisaranya ( modern 
Nimsar ) is honoured as a place of 
pilgrimage simply because saints used 
to assemble there for talking about the 
glory of God. The main oause of the 
sanotity attaching to Ajodhya and the 


Sar ju ( Gogra ) river is the appearance 
of God in the form of 6rl Rama in 
that area. The incarnation of Sri 
Krsna, again, is responsible for the 
special homage paid to Mathura, 
Gokula, Brindaban and other sacred 
places included in the tract of land 
known as Vraja. Thus all the places 
of pilgrimage in the world derive 
their glory either from the Lord Him- 
self or from hiB devotees. The pride 
of place among rivers given to the 
Bhaglrathl ( Ganges ) is also due to its 
connection with the sacred feet of the 
Lord. 

Oita X. 31 ) 

In some places devotees have been 
declared as even greater than God 
Himself. Thus it is stated in the 
Ratnayana of Goflwami Tulasidas:— 

“O Lord, it is my belief that the 
servant of Rama is greater than Rama 
Himself. 

"Rama is the ocean, (the reservoir 
of water ), while the virtuous and wise 
devotees are like so many clouds, 

( which carry and discharge water 
in different lands); 

"Hari (Rama) is the sandal tree, 
while saints are like the breeze ( which 
carries its perfume and diffuses it all 
round ).” 

The above statements of Goswami 
Tulasidas should not be interpreted as 
derogatory in any sense to Bhagavan 
&rl Rama; on the contrary, they go to 
enhance His glory all the more. 
Although the above statements prima 
facie reveal the glory of devotees, this 
glory is a derived glory, of which 
the source is Sri Rama Himself. It is 
exceedingly difficult to obtain the 
association of a Mahapuru$a of this type, 
he can be found only as a result of 
some meritorious deed. Tulasid&s, again, 
says:— 
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“A saint oannot be found without 
heaps of merit. The association of 
such a saint leads to the cessation of 
worldly bondage.” 

Bhagavan &rl Krsna also says: — 

( Gita XIII. L*5) 

‘‘Others ( namely, those who are 
dull-witted ), though ignorant of it 
themselves, take to worship after hear- 
ing (of it ) from others, that is, from 
Mahapurusas who are knowers of 
truth, engage in Sadhana ( self-disci- 
pline ) with reverence and assiduity 
according to the instructions of the 
latter. The former, too, cross the ocean 
of death without fail through their 
application to what they heard from 
the wise.” 

The glory of saints and Mahapurusas 
has been sung time and again by all 
classes of sacred lore, namely, the Vedas, 
the Upanisads, the Itihasas (viz., the 
Rdmdyana of Valmlki and the Mdhdbhdrata ) 
and the Puranas alike. What to speak, 
then, of the glory of God ? It is never 
possible to reach a stage where it can 
be said that His praises have been 
exhausted. The greatest glory imagina- 
ble that can be attributed to a Mahatma , 
or to a man of the world rich in 
earthly possessions, is nothing but a 
glory derived from the Lord Himself. 
The Lord Himself has said:— 

“O Arjuna, whatever is glorious, 
effulgent and powerful ( in this world ) 
know that to be from a fragment of 
My splendour.” 


Referring to the person who cannot 
derive spiritual benefit from the 
contact of such a merciful Lord or of 
His devotees it has been truly said; — 

“One who does not cross the ocean 
of birth and death even though placed 
in the midst of such association, that 
ungrateful creature of slow under- 
standing is thrown into the state of 
torture suffered by men who are guilty 
of the crime of committing suicide.” 

That illustrious saint, Goswami 
Tnlasidas, has praised the pure joy 
derived from the association of good 
soulB as being above the joy of Mukti 
( final beatitude ). He says: — 

“O brother, the happiness enjoyed 
in heaven and the bliss of Mukti, if all 
that is put together and placed on one 
side of the scale, cannot equal the 
amount of happiness that may be 
derived from a moment’s association 
with holy men.” 

He has even gone so far as to say 
that without Satsang ( association with 
saints ), there can be no redemption 
for man: — 

“Without Satsang, one cannot get to 
hear discourses on Ilari ( God ); without 
such discourses, ignorance cannot be 
dispelled; without removal of ignorance, 
strength of devotion to the feet of ‘oil 
Rama cannot be acquired.” 

A person who succeeds in knowing 
all the mystery and glory of 
the Lord through association witn 
Mahatmas ( which is unfailing in itfl 
effect ) and their incomparable grace, 
is indeed sanctified and, crossing the 
ocean of worldly existence, can take 
even others beyond that terrible ocean. 




The Trinity of three Inseparable Companions. 


Chunar is an ancient town near 
Benares. It boasts of a fortress, which 
they say has existed for millions of years. 
It may or may not be so, but no one can 
deny its antiquity. 

After the Mutiny it came into the 
possession of the British, and became 
the favourite residence of military and 
civil pensioners. 

A few years ago three European 
pensioners came to live there. They 
were called Mr. Life, Mr. Light, Mr. 
Love. They lived in the same bungalow, 
and were fast friends. They ate, 
slept, and roamed together. They used 
to visit the hill in the south of the town 
beyond the East Indian Railway station. 
And as far as the memory of the native 
gentry is concerned, they were never 
seen apart from each other. They had 
a liking for Hinduism; but no Hindu 
ventured to convert them. 

To the three Englishmen the denial 
of conversion was a sore pain; and, heart- 
felt ns it was, they left the town resi- 
dence, and built a solitary cottage on the 
top of a hillock, and were now and then 
seen there in their morning and evening 
ramblings 

Once a Yog’l met them, and it is 
•said that he taught them something of 
Ins mystic science. It converted them 
into marvellous beings. They were 
happy lik e birds, and used to help 
and direct the stray step of the sojourners, 


By Li Hong Chong. 

in their diversions. This they regarded 
as their duty. 

Years came and went. Though 
they did not become Hindus, yet the 
idea of conversion did not leave them 
alone. As fortune would have it, a 
Hindu priest, hearing the fame of these 
foreigners, came to pay a visit to them. 
They were still inseparable companions. 
The Hindu priest entered into conversa- 
tion with them, as if they knew nothing 
of religion. 

Mr. Life said, "The Hindus will not 
teach us anything at all. I simply know 
how to live and do not fear death." 

Mr. Light reflected, “I know some- 
thing of Hinduism, but I am not con- 
scious of knowing anything at all." 

Mr. Love exclaimed, "I possess the 
faculty of love and pity, and lead those to 
the right path who are led astray in the 
zigzag tracks of these hills." 

The Hindu priest felt amazed at 
their simplicity, and thought them as 
ignorant simpletons. Nevertheless, out 
of pity he taught them Sanskrit 
Mantras, and admonished them to repeat 
and recite them every morning and 
evening. 

The Mantras were iii Sanskrit, of 
which the English were quite ignorant. 
The priest left on pilgrimage to a famous 
temple, which is situated somewhere on 
the lofty hills, at a distance of some twelve 
miles or more. He ascended the bill 
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and in the meanwhile the Englishmen 
forgot the Sanskrit Mantras entirely. 
They could not master the lesson. In 
their anxiety all the three rose high into 
the air, and overtook the priest, saying 
“Sorry, we forgot the incantations you 
taught us. Please instruct us again.” 

The priest saw them descending 
from above, and was thunder-struck. 
He said, “You are better than thousands 
of us. You require no teaching; for 
we are theoretical, whereas you have 
unknowingly reduced our theories into 
practice." 

Life, Light, Love find their equiva- 
lent expressions in the Sanskrit words 
Sat, Chit, and Ananda. Sat is Being- 
ness, Chit is Knowingness, and Ananda 
is Blissfulness. 

Veritably existence, wisdom, and 
happiness imply Life, Light, and Love. 


They live together, where there is Life, 
there and even then you find Light and 
Love associating with it. Similarly, 
where there is Light, there you would 
see that it is accompanied with Life 
and Love. In the same way, where 
there is Love, you would observe 
that even there its constant comrades 
are Light and Life. 

None of these exist apart, and none 
can separate one from the other. Try 
to do so, if you can, and your attempt will 
prove a failure. Three in one and one 
in three. This is the Hindu Trinity. 

They live in harmony always, and 
harmony is the salt of existence. It is 
spirituality, and spirituality is nothing 
short of harmony, peace, good-will, and 
unity. It is truth, and truth requires 
practice and no theorization. 


The Mother of Time. 

Out of an infinite ocean 
Time arose; 

By his shore with a thunderous motion 
That Splendour flows. 

Here is one shell of Its bringing 
Oast on the beach; 

Held it and hark to the singing— 
Eternity’s speech. 

FlotBam and jetsam of Onehood 
Unbaffled and free, 

Spurring Time to remember his sonhood, 
His mother— the Sea. 


—ArjaM. 




Tht* Kalyana-Kalpaturu. 



Si i SvI Mrilias.'iraswali . 
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He who seeth Me everywhere, and seeth everything in Me, 

Of him will I never lose hold, and he shall never lose hold of Me. 

— Bha^avadifit'i VI. 30 
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O Mother 1 It is through Thy grace that people speak, 
through Thy grace they discriminate between good and evil, 
through Thy grace they prove Thee to be Delusion, but none 
can properly know Thee. Although seeing they see Thee not, 
although hearing they hear Thee not. He alone on whom Thy 
grace descends as a vision of Thy Form can see Thee. 
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Odes to the Mother Divine. 


THE WRECK 

Mother! What Thou gavest me 
at the dawn, and what have I brought 
to Thy feet at the eventide of my 
life 1 Incessant streams of hot tears 
are gushing out of my heart. I do 
not deserve to be given even a seat 
at Thy feet. Let me with a penitent’s 
heart stand at a distance from Thee. 
Let my sins and transgressions be 
washed out with my tears of repen- 
tance. What a nice vessel of a 
beautiful body with the sail of a 
noble mind attached to it, didst 
Thou give me to ply between Thy 
Self and mine. But now I have 
brought to Thee the self-same boat 
with hundreds of holes on all its 
sides, through which pours in only 
the salt-water ! The sail has been 
tom to shreds. In this evening of 
my life, when I heard Thy tender 
call in quest of me, I could not but 
come to Thee anyhow even with 
this shattered boat and tattered sail. 
I have come all the way weeping 
for very fear and shame. How many 
hundreds of Thy children have come 
to Thy house and are rejoicing. My 
joy have I left behind. If however 
Thou dost again with a smiling look 
allow me to hold Thy blissful feet 
on my breast, I shall come dancing, 
and stand at Thy feet with my 
heart full of joy and hope. 

ON THE LA >T DAY 

When the work of my life comes 
to an end, and there is nothing to 


By Kshitindra Nath Tagore. 

tie me down to this earth, besmear 
my body with the dust of Thy holy 
feet, which will be the only raft to 
take me across the ocean of life. 
All my pride has been humbled and 
all my arrogance broken down. I see 
every moment that neither pride, nor 
arrogance, nor conceit can stand 
against the grip of grim Death, who 
takes all these away in the twinkling 
of an eye. When I come to think 
now what a fool I had been to 
consider myself as Thine equal in 
knowledge and wisdom, I cannot but 
laugh at myself and my head hangs 
down in shame and in sheer con- 
tempt for my conceit. Puffed up 
with inordinate self-conceit, I went 
many a time against Thine injunc- 
tions, and what harm I have thus 
done to myself cannot be undone. 
What however gives me the greatest 
regret is the thought that by my 
evil ways I have given great pain 
to Thee. This inclines me to break 
my ribs with the hard blow of a 
stone and to embrace death. Standing 
now on the very shore of the sea 
of the world, I recall my deeds and 
I am burnt by the fire of repentance. 
Mother 1 0 Mother 1 forgive me for 
all my trespasses and be gracious 
unto me. It would make no difference 
to me whether my friends and 
relatives bemoaned my departing this 
life or not. But it would mean 
certain death to me, if I was depriv- 
ed of the privilege, whether in this 
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world or in the next, o! receiving 
the dust of Thy feet, which alone 
could save me from sure destruction. 

AT THE LAST MOMENT 

Mother ! The time for my great 
departure from life is near. Death 
is facing me. From the song that 
rings clear, unbidden, on the harp 
of my life, it seems to me that its 
tune is not of this, but rather of the 
other world. From the far-off golden 
temple of Thine reach my ears soft 
and sweet the faint notes of the 
tune, which makes me pant for going 
to Thy temple. My one thought and 
sole aim now is how to reach the 
temple, which has made me forget 
all my weal and woe, all my griefs 
and sorrows. Millions of Thy children 
in their gladness of heart are on 
their way thither in boats of varied 
hues. Meseems, their smiles of joy 
like so many white jasmine flowers 
are going to be offered at Thy feet. I 
have gone mad to reach Thee some- 
how, even going after them all. 
Would that I could take my heart 
as an offering to Thee, by scraping 
it out with a knife or even in a 
broken state by breaking it into 
fragments with the blow of a stone, 
with the hope Thou wouldst then 
take pity and soothe it with Thy 
loving hand. I know not how I 
could bear staying away from Thee 
for so long. I now realize, what a 
barrier of oceanwide distance have I 
created between Thee and me. I am 
sitting in m y dark hovel on this side 
°f the ocean. Although my heart 
pants for Thee, I dare not take to 
Thee this shattered vessel of mine. 


It is I who lag behind in the hope 
that Thou wouldst after all carry me 
across the ocean. 

LIFT ME UP ON THY BOSOM 

O Mother mine I I have gone mad 
longing to be taken up in Thine arms. 
Thine other children do not show any 
the least eagerness to be so taken in 
Thine embrace, yet Thou dost take 
them up on Thy bosom and shower 
endless loving caresses on them. 
Whereas to me who is waiting panting 
here to receive only so little of Thine 
affection, strangely Thou dost send 
instead blow upon blow of misery and 
affliction. For Thee I have cast to 
the winds all the joys and pleasures 
of this world. Metliought I would by 
doing so be able to pass my time 
happily at Thy feet day and night. 
I beseech Thee, lift me up to Thy 
bosom even though for once, and do 
not let me die in burning pain from 
the thorns of this world. 

MAD AFTER THEE 

Mother ! What is this hut enve- 
loped in darkness where Thou hast 
left me ? The days arc fleeting, and 
I am getting weaker and weaker 
from day to day. My one desire now 
is to sit at Thy feet all the while and 
listen to what Thou hast to say. I 
know that there is nothing here to be 
afraid of, as Tliou hast left me at 
this desolate place. Even then I 
pray, do not keep Thyself aloof from 
me at the last moment, when the 
work of my life in this world would 
come to an end, but see that the 
harp of my heart never ceases to 
ring with Thy name. Let me be 
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mad after Thee to the last moment 
of my life, the same as I am now. 
I have given up all for Thee. It is 
now for Thee to see that I am not 
left at the last moment of my life 
deprived of Thy smiling face. Neither 
death nor sorrow dares to touch me 
because of my devotion to Thee. In 
Thy name I have cast aside all fear 
and all shyness. Grant me this beni- 
son that I may always walk on the 
straight path as defined by Thee and 
so may not meet death from the 
poisonous stings of thorns by setting 
my feet on the wrong path. 

STAY AND PAUSE 

In this fine morning to-dav, in 
what wonderfully resplendent form 
Thou dost appear before me ! I am 
blessed to-day. What peace and 
bewitching splendour shine on Thy 
face. Mother, O Mother ! stand — stand 
before me even for one moment and 
let me at this sacred moment bow 
to Thee with a reverent heart. Thou 
didst hold this Thy child at his 
birth, when he was weak and helpless 
and could not move about — what a 
day of joy and happiness it was for 
him. Thou with Thy gracious face 
saturated with beatitude didst gaze 
at me and smile pleasant smiles 
without ceasing, and so did I also 
smile with my gaze fixed on Thee. 
I know that Thy love and strength 
gave me through the mother’s milk 
the energy and strength to make me 
fit for world-conquest. At that budding 
time of life how happily I used to 
walk about in Th company. And 
to-day — at this eventide of my life 
I am roaming about in Thy quest 


from one cremation ground to another 1 
I wonder how Thy august beauty 
and Thy world-preserving love become 
manifest to me even through the 
all-engulfing smoke of these sky-kissing 
flames of funeral pyres. My eyes 
are dazzled at the incomparable light 
Thou hast shed over the blue-bedecked 
firmament bespangled with number- 
less suns and moons, stars and planets. 
What fascinating power the light 
has that I cannot turn away my 
eyes from it ! Whilst looking at 
the heaven, I know not whither — to 
what depth of eternity I am taken ! 
It is really a surprise to me that 
amidst the changeful hundred and 
one turmoils of this world, and in 
the restfulness underlying all the 
hubbub of a cremation ground, do 1 
find Thee nigh unto me. 

IN THE WORLD 

1 have roamed about for lon^ 
amidst the clamorous din of the 
world’s workficld, but nothing goi.d 
have I found in that. When the fire 
burns anything with its own heat, 
it leaves ashes behind. The fire of 
my arrogance by its inherent heat 
has burnt out my life and reduced 
it to ashes. If Thou canst now, do 
Thou infuse new life into those 
ashes bv sprinkling holy waters of 
bliss over them. In quest of peace 
and bliss have I run hither and 
thither like a mad man, but alas! 
bliss and peace have I found no- 
where. Mother I if Thou hast any desire 
to save Thy child, come then, 0 
come near unto me and let me hy 
at Thy feet this my head bent down 
by the weight of troubles and sorrows. 
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How beautifully the stars sparkle in 
the sky ! Meseems, through those 
stars, it is the eye of Thy loving 
and smiling face that casts a beautiful 
and blissful look at me. Couldst 
Thou but know in what depth of 
eternity I lost myself whilst gazing 
into Thine eye, Thou wouldst surely 
have thrown Thyself within my clasp. 

[ have none else besides Thee to 
call my own. How then couldst 
Thou keep Thyself away from me ? 
Thy name rings in my heart for 
ever and ever. How sweet is its 
music ! Whatever paeans of praise 
about myself I sought to sing, 
it all went wrong, and became 
discordant. Whilst playing the tune 
on the harp, its strings even broke. 
When I began to sing again to Thy 
name, I got back my lost treasure, 
my peace of mind. Do not abandon 
me now. When Thou art near, music 
gushes out of my heart from all 
sides. Mother ! O Motile. r ! Thy 
separation I cannot bear any longer. 
Give me room, ever so little, on 
Thv lap. Let me get pence and 
rest by laying my head on Thy lap 
and shedding hot penitent tears. 

INSEPARABLE UNION 

Mother ! I have committed many 
a transgression against Thee. What- 
ever I have done, I have done and 
surely they cannot now be undone. 
Thou must now forgive me for all 
those my trespasses. Forgive me 
and let me have a little peace by 
sobbing aloud with my face hidden 
'n Thy bosom. Wouldst Thou give 
me peace or wouldst Thou disown 
me as Thy child and drive me to 


revolt against Thee ? I implore Thee, 
do not torture me any further. Con- 
sider for a moment, had we changed 
our places, if I were Thy mother 
and Thou my child, what pang Thou 
wouldst have not suffered in my 
condition ? Could I remain still for 
a moment, when Thou wouldst be 
suffering agony ? Never, O never, I 
realize full well that to be staying 
away from me distresses you much; 
I am at a loss to understand, why 
dost Thou then keep Thyself at a 
distance from me. Would that at 
sometime or other we changed places, 
Thou being my child and I Thy 
mother; I played hide-and-seek with 
Thee and Thou didst try to find me 
out by calling me aloud as mother, 
O mother. It is then that Thou 
couldst realize in the core of Thy 
heart the distress that a child suffered 
at losing the sight of his mother. 
There is an eternal and inseparable 
union between Thee and me. Do 
not tarry any longer, but lift me up 
in Thine arms and let me cool my 
heart in Thine embrace. 

SHATTERED LIFE 

Thy smiling face has not cast 
even a kind look at me. Turn Thine 
eye at least for once towards me 
and see how misfortunes in battalions 
have surrounded me like a sea of 
dark clouds. I am Thy very poor 
and lowly child. It is beyond my 
power to overcome these misfortunes 
and reach a safe haven. In sickness, 
in sorrows, and in difficulties, to whose 
doors shall I turn my feet except 
Thine ? Let me but realize that 
Thou art always at my elbow and 
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all my dangers and difficulties will 
vanish in no time. Because I do not 
realize as much, I become so restless 
and so much pain and torment over- 
cast my mind. How many new faces 
flock to me now. But when my work 
in this world will be finished and 
I shall be busy in getting ready for 
the other world, there will be none 
else near-by except Thee to help me. 
Why dost Thou then keep away from 
me ? My life has been scorched by 
sins and afflictions. It is the strokes 
of Thy loving hand over the whole 
body that can alone drive away the 
severe pain. 

AT THE LAST MOMENT 

To see Thee standing near-by 
has made my birth crowned with 
success, the end of my life attained 
and the meaning of mv ailments and 
afflictions completed. Have I become 
infirm for sin, and afflicted with sorrow 
and disease and distress? Be it even 
so. Why it is through these that 
to-day even at the last moment of 
my life I have been able to get the 
proud privilege of laving my head 
on Thy lap. Even when I had been 
lying unknown in Thy womb, Thou 
didst think it fit to have the heart- 
enthralling name “mother*’ engraved 
on my heart. Once Thou art called 
by that name, all distresses and dangers, 
all despair and sadness vanish in the 
twinkling of an eye- I am steeped 
in bliss with that name. Take me, 
take me, O Mother ! on Thy bosom 
and let me forget all distress and dread, 
all calamities and ) isfortunes. Let 
me have even for once a restful sleep 
with my head resting on Thy lap. 


This Thy naughty child heeded not 
Thy precepts and set his foot on the 
forbidden path. He has thus got 
himself bruised all over and has lost 
the joy and happiness of his life. 
Now at this last moment I have come 
to seek shelter with Thee. Do not 
drive me away to a distance. I am 
Thy child, however poor and lowly 
I may be. I have been deserted by 
all. And now, if I should be deserted 
even by Thee, I could see nothing 
before me but a void— a great void 
for me. I do not hanker after wealth, 
nor do I care for the pleasures of 
this world. All I want is for Thee 
to be gracious unto me and with a 
smiling face to pour peace into my heart 
now burning with the fire of affliction. 

THE SELF-EFFACED 

Mother ! When Thou wert verv 
near me, I could not discern Thee 
at a distance, and when Thou wert 
away from me, I could not sec Thee 
near-by. But today I feel Thy 
presence everywhere equally both 
near-by and in the distant starry sk ' 
To-day the sweet music of Thv 
name wells out of the innermost 
recess of my heart, as well ns it 
reaches me resounding from every one 
of those stars and planets I have lost 
myself in that music. Mother ! Thou 
scest through what dire misery and 
affliction have I been passing my days. 
Each moment seems to hang heavy 
and to linger on. Besmear my fore- 
head with a little of the ashes of 
Thy peace-compassing sacrifice and 
let that lead me to victory. Sprinkle 
on my head a few drops of Thy 
holy rest-giving sacrificial water and 
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let that quench the unbearable agony 
and misery of my heart Up till now 
X did not care to depend on anyone 
but my own self. But Thou wert 
always near me as Thou didst know 
nie to be very weak in reality. I 
used to think then too much of my- 
self and did not realize that it was 
Thy strength alone that kept me 
strong. I have now come to see how 
wretched and weak I am. My “self” 
has now perished and merged itself 
into Thine. I have now become 
care-free. Henceforth it devolves on 
Thee to see to whatever concerns me. 

I shall do nothing but attune the 
string to Thy name on the harp of 
my heart. Whenever at the end of 
the day I should find a little leisure 
from the noisy workshop of the world; 
when in the stilly night the heaven 
; i nd the eaitli, swayed by the same 
spirit, would gaze at each other, 
soundless whispering voices would 
then come from Thee and possess my 
heart. I would listen to these with 
rapt attention and would gaze with 
winkless eyes at Thy soft and tender 
eye that peeps through those stars. 
It is then that Thy sweet name would 
resound on my one-stringed harp in 
notes never heard of before. I should 
lose myself as well as those nigh to 
me in the depth of that music and 
from all our eyes tears of joy would 
trickle down in unending streams. 
Iy' t the music of Thy name gush out 
in all that I say and in all that I sing. 
Let streams of rest and peace wash 
°nt all the tumult and woes of my life. 
ON THE OCEAN 
With Thy name, I have launched 
Ibis my shattered vessel on the great 


ocean. Let me see whither it leads 
me. Why hast Thou become so cold 
and distant unto me? How Thy 
hundreds of children bedecked in 
beautifully gay attire are rowing their 
handsome boats with smilimg faces. 
Why hast Thou cast me of all on 
the sea of misery and poverty, so 
that I could not have even small 
repairs done either to my shattered 
boat or to its tattered sail. Thou 
hast called every one, but alas 1 me 
Thou hast not called even for a 
moment— no, Thou hast not even 
deigned to cast, for once at least, a 
kind look at me. I wonder what 
serious offence have I committed 
against Thee ? All Thy children are 
on their way to Thy abode and are 
the recipients of Thy loving caresses. 
But I wouid not be coming to Thee 
to receive Thy caresses, unless Thou 
wouldst call me. To Thy other 
children, Thou hast given buildings 
illumined with lights; whereas to me 
Thou hast after all given a broken 
hut filled with the darkness of misery 
and poverty. I know not what otYence 
I have committed against Thee, for 
which Thou hast thought it lit to 
mete out to me this heavy punish- 
ment. Be that as it may. it is Thou 
who hast after all given me the 
atllictions and poverty and I am 
happy with them — even the humble 
hut is welcome to me. Let others 
enjoy hundreds of small lights in their 
petty houses and let them find pleasure 
in the small talks and trivial amuse- 
ments of the world. I do not hanker 
after any of those trivialities. I 
should remain content to sit in a 
corner of the hut and gaze at the 
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open blue sky for a glimpse of Thy 
smile in those stars. When I shall 
be tossed about in great unrest, I 
shall drift away on the limitless 
ocean in my shattered raft with the 
shred of a sail set upon it. I know 
— nay, I am sure O Mother I Thou 
wilt not let me be drowned. It how- 
ever matters little even if I should 
be drowned. It would indeed be my 
extremely good fortune, a privilege, 


Shakti. 

The first nine days of the second 
half of the moon in the months of 
A£wina and Chaitra, commonly known 
as the Navaratra, have an extraordinary 
importance for an average Hindu 
without any distinction whatsoever. 
Although the demonstrative part of 
the festival has much worn out on 
account of the impoverished condi- 
tion of the people of this country, 
its spiritual significance has remained 
intact and would assuredly remain 
so till the end of time. What, then, 
is this Navaratra , and what is its 
spiritual significance ? Those who 
believe that it is only a period ear- 
marked for the offering of prayers 
and worship to the Universal Mother, 
the §AKTI, seldom emerge out of 
the stereotyped rituals to understand 
the inner spiritual significance. To 
some Navaratra appears only as a 
festival of the Saktas, while others 
believe that it is iothing but an 
anniversary celebration of the super- 
stition handed down to us by our 


as then I should have an opportunity 
to lay myself in Tliine arms on the 
soft bed of eternity, and it would 
not be possible then for Thee to 
keep away from me. I should then 
have peace by shedding unknown to 
Thee a few drops of tears of joy 
with my head on Thy lap. Wouldst 
Thou be aware of my shedding 
such tears ? Perhaps Thou wouldst 
not. 


—By Shamrhoo Nath. 

ancestors. All these conceptions are 
products of loose thinking based on 
ignorance. To understand the inner 
significance of the celebration, it is 
necessary, first of all, to know what 
Sakti is, and what Tattva is, the. 
question of prayer and other rituals 
being only one of secondary im 
portance. 

Sakti and Sakti man are two 
correlative terms which in the matter 
of realization are mutually inclusive. 
As no correct conception of five can 
be formed without reference to its 
properties of burning or heating, so 
no idea of God can be obtained 
without recognizing the Sakti side of 
Him. The sum-total of the latent 
potentiality of God is known as 
Sakti . It is this power that expands 
Itself into creation according to the 
will of the Lord or Master of 
creation. The infinity of Universes 
are only Its manifestation; that is Its 
creative aspect, whereas Pralaya 01 
dissolution is Its destructive aspect 
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In other words, collect the total 
energy of the universe and you know 
what is Sakti, 

The worshippers of Siva or 
Sankar designate Sakti as Mahakali, 
or Durga or Parvati; the devotees 
of Visnu worship the same all-per- 
meating force as MahalaksmI, and 
the worshippers of Brahma know 
Her as Mahasaraswatl, Brahman! or 
GayatrL The sages see Her in the 
variegated rays of the sun, in the 
serene effulgence of the moon, in 
the beauty of the flowers and in the 
melody of the birds. She is the 
spirit in poetry, sense in prose, 
meaning in words, melody in music, 
colour in painting and skill ( Kala ) 
in the fine arts. It is this all-per- 
v.iding deity that the Hindus invoke 
and worship during the Navaratra . 
It is this Sakti which creates, preser- 
ves, or destroys the universe. These 
three functions are assigned also to 
the Hindu Trinity. It is, therefore, 
the same Sakti which individually 
carries out the Divine Will. This 
is how one can see unity in diver- 
sity, and diversity in unity. 

The three forms of Sakti respon- 
sible for creation, preservation and 
destruction are known as Ichchha - 
Sakti, Kriya-Sakti and Jhana-Sakii 
Although manifestations of one and 
the same energy, these different forms 
arc conceived in order to bring out 
and emphasize the differences of func- 
tions they have to discharge. There is, 
however, no conflict in their operation. 
Preservation is the necessary adjunct 
of creation, and when this is outgrown, 
a «d stagnation seems imminent the 

2 


stage of destruction commences, which 
is, again, only a prelude to the 
process of creation and preservation. 
This is how the Universal Mother 
performs Her task of evolution and 
involution. 

It may, however, be argued that 
Universal Motherhood being the main 
characteristic of Sakti-Tattva, the 
conception of Goddess Kali, besmeared 
with blood, and with a necklace of 
human skulls around her neck, should 
be something revolting and incompat- 
ible. But, as a matter of fact, it is 
not so. Kali has no such appearance in 
reality. Her love and affection as 
mother is incomparable. It is only 
while She plays the role of destruction 
in order to advance the spiritual 
evolution of Her children, that She 
excites Herself and assumes a ferocious 
appearance. This She does to kill 
the forces of reaction that retard 
the progress of Her creation. She 
destroys such enemies of human 
progress relentlessly only to accelerate 
the process of creation and consei vation. 
As we cannot ascribe cruelty to a 
surgeon for performing an operation 
on an ailing patient, we cannot similarly 
see cruelty in the destructive role of 
the Mother. When a goldsmith puts 
the costliest metal into his burning 
oven and hammers it on the anvil, 
he does not do so with the purpose 
of deteriorating it, but to make it 
purer and more impressionable. Unfor- 
tunately, however, some evil practices 
having crept into our rituals, our 
Upasana has become a butt of general 
contempt and ridicule. But that does 
not affect the truth that lies behind 
Sakti or its Tattva . Worshippers are 
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dependent on Her mercy, but She 
is independent of their belief or dis- 
belief. If people refuse to believe in 
the Sun, the Sun will not cease to 
exist, plunging the world into stygian 
darkness. Our disbelief as well as 
our vices, therefore, retard our own 
progress, and it is for this reason 
that we have to bow down before 
the Mother and pray to Her incessantly 
to give us insight and strength to 
see through the evils that dominate 
us and shun them. It is for this 
that we invoke the blessings of &akli. 
Just as a mother cannot afford to 
see her child suffer from misery and 
affliction and hastens to its rescue 
when it helplessly cries for her assistance, 
similarly, the Divine Mother SAKTI 
promptly takes out Her devotees 
from the slough of degradation. The 
Navaratra is the period which should 
be seized to propitiate the vSflto'whom 
we have antagonized by our misdeeds. 
It is time that we realize our glorious 
heritage, and the purity and truth 
behind our ancestral beliefs. Then 
and then alone can we enthrone 
Her in the sacred sanctuary of our 


hearts and retrieve our lost position 
in the world. This alone can make 
us pulsate with a new life. The 
epicurean theory of ‘eat, drink and 
be merry* has no place or sanction 
in the Up&scina of the Mother. There 
is nothing so certain to drag us 
down to the horrors of hell than 
this absolutely selfish view of life. 
Himsd ( killing for sacrifice ) also 
has no place in Upasana. The 
surest and the easiest method of 
pleasing Sakti is the cultivation of 
the idea that every woman of the 
world without distinction of caste, 
creed, colour or religion, is but Sakti 
Herself and has to be worshipped 
like the Mother. Let us develop 
this belief and we shall realize a 
power within ourselves, which will 
be irresistible. The best form of 
worshipping &AKTI consists in 
worshipping our own mothers and 
sisters and protecting them from 
the trials and allurements of the 
world. This is a form of Upiisan'i 
which iti spiritual value is higher 
than the highest rituals of the 
Tantrikas. 




A Muslim’s Sri Radha 


Some days ago I received a 
request— nay, I might say a command— 
from Maharaj Sri Prabhu Dattaji 
Brahmachari to write something about 
Sri Radha. I was horrified ! I know 
nothing whatever about Sri Radha. 

I do not know Sanskrit; I have read 
no Indian scriptures save Sri Gitaji 
in the translation; I have no chance 
of meeting anyone who might give 
me any authoritative knowledge 
about Her, and, I am sure, am too 
ignorant to understand the matter 
even if it were explained to me. 
Without knowledge, Bhakti, learning 
or experience, who am I to write on 
such a deep and mystic subject, and 
what am I to write? Nevertheless, 
my deep love and reverence for 
Sri Maharaj will not allow me to 
refuse him anything he might do me 
the honour to ask of me. In all 
humility of spirit, therefore, I pray 
that He, who has sent me this command 
through Sri Maharaj, will give me 
also the strength to fulfil it. What- 
ever I write must, of necessity, be 
written in a detached way, as ( al- 
though I do not like to say it ) an 
outsider; ray thoughts and impressions 
must be individual and personal, and 
I can claim no authority for what I 
think and write — neither that of the 
Vedas and the Puranas, nor that of 
a Guru. This is one of the reasons 
why I have called this article “A 
Muslim’s Sri Radha”. 

“A Muslim’s Sri Radha”: To 
the unthinking and the superficial 


— By Raihana Tyabji. 

this might sound contradictory, if 
not absurd. Nevertheless, what can 
be more natural, indeed more inevita- 
ble, than that §rl Radha should belong, 
in a peculiarly tender and intimate 
way, to Muslims ? A “Muslim” is one 
who has accepted Islam, and “Islam” 
means utter submission and self- 
surrender to the Lord. Nowhere, 
so far as I am aware, is it said in 
the Quran that to be a “Muslim” one 
must be born in a “Mussulman” family. 
One who loves the Lord, obeys all 
His Commands, follows the prescribed 
paths; who has faith in all His apostles 
and makes no distinctions between 
them, and who submits himself com- 
pletely into the Hands of the Lord,— 
or who, at any rate, tries sincerely to 
do all these things— is a Muslim. By 
this rule, Sri Radha may be looked 
upon as a most perfect ideal and 
example for all “Muslims”, for She is 
Bhakti and self-surrender Incarnate. 
To say “A Muslim’s Sri Radha,” 
therefore, is to give a great part of 
mv conception of Her and Her place 
in Sri Krona’s Lila, in a sentence. 

How have I come by this concep- 
tion ? I have heard and read many 
and most puzzlingly conflicting reports 
about Her. I have no means of 
knowing which are true and which 
false; which arise from ignorance, 
which through enmity, which through 
mere poetic fancy, and which through 
true knowledge or experience. My 
only guide in this labyrinth of clashing 
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opinions must be my love for £rf Krspa 
( such as it is ), and my faith in Him. 
Meagre qualifications ? May be — but I 
am not daunted, nevertheless. For I 
feel that love and faith may be no 
bad guides to the Blessed Feet of 
6ri Radha. Is She not Herself the 
Incarnation of Love and Faith ? Had 
She been a mere intellectual concep- 
tion, a mystic abstraction, a focus 

for the glowing art of poets, or a 

problem for scholars to rack their 
brains over, I should never have 

dared even to think of Her. But 
Sri Radha being Sri Radha, I 
venture to think that a loving heart 
might approach Her, unhindered 

even by an utterly ignorant mind. 

What, then, have I heard about 
Her? 

( 1 ) Sri Radha was the principal 
GopI in Brindaban. 

( 2 ) Sri Radha is a symbolical 
myth, born of the mystic 
fancy of poet-sages. 

( 3 ) Sri Radha was the greatest 
Bhakta of Sri Kr§na. 

( 4 ) Sr! Radha was an immoral 
young milkmaid who, enam- 
oured of the beauty of Sri 
Krsna, thought nothing what- 
ever of disregarding all the 
laws of chastity and woman- 
liness, and calmly and 
consistently deceived and 
betrayed her husband. 

( 5 ) &rl Radha had no husband. 

( 6 ) Sri Radha was the Guru 
of Sr! Kr§na. 


( 7 ) &rl Radha was a vain, cap- 
ricious coquette, who enslav- 
ed §rl Krsna with Her 
beauty and led Him a dance 
as undignified as it was 
un-divine. 

( 8 ) Sri Radha was the Sakti 
of Sri Krsna, and lastly, 

( 9 ) There are many students of 
modern psychology who 
would have no hesitation 
whatever in saying that Sh 
Radha w\as a perfect and 
pitiable example of a woman 
driven utterly hysterical by 
an uncontrollable and un- 
fortunate passion. 

Let us fake the criticism first — 

Is Sri Radha a symbolical myth ? 
If so, the Gopls also must be taken 
to be symbolical myths, and th«‘ 
Brindaban Lila then turns into a 
mere allegory. Then what becomes 
of 6rl Krsna, of the Srimad Bhagavata, 
of the Mahabharata, and of the 
ancient prophecy ( or prophesies ) 
regarding Krsna and His Ll!a ? 
With the falsification of Sri Rad In, 
£rl Krsna and all the glorious philo- 
sophy built up about Him crumble 
into mystical dust. And are we then 
to suppose that all the Bhaktas, past 
and present, suffered from folly and 
delusion, and that their glowing and 
transforming experiences of a Living, 
Loving Krsna were but the dreams 
of opium-eaters ? No. Neither my 
heart nor my brain will accept this 
hypothesis. I reject it, therefore. I 
believe that &rl Radha is living and 
real. 
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Was Sri Radha an immoral young 
milkmaid, merely, lost to all senses of 
purity, shame and self-respect? No. 
No. Impossible ! Had she been such 
an one, how would she have achieved 
oneness with Sri Krsna in the first 
instance ? Sri Krsna is divine, and only 
the pure in heart may attain Him. 
Sri Krsna came to uplift humanity, 
not to degrade it. To enter that 
Holy Presence is to be cleansed of 
all weakness and impurity. Desire 
and Passion are movements of the 
lower nature. What place is there 
for the lower nature in one who has 
attained nearness to the very 
Highest ? In short, this notion of 
Sri Radha strikes me as the most 
loathsome type of blasphemy, for to 
believe Sri Radha weak is to strip 
Sri Krsna Himself of divinity. 
Saints, sages and Bhaktas of all 
grades worship Sri Radha as the 
very goal of spiritual effort Could 
they hold Her up as an example if 
She were less than the very Highest ? 
“Yes M , it might be argued, - “they 
might — in order to white-wash Sri 
Krsna.” Since my heart rejects 
the idea of Sri Krsna needing any 
“white-washing” ( if He did, He would 
not be Sri Krsna ) this whole argument 
appears to me not only frivolous but 
poisonous. I will have none of it. 

As to “betraying” and “deceiving” 
Her husband, the thing seems on the 
face of it ridiculous. No Bhakta can 
f -ver betray or deceive any one. It 
is utterly against spiritual psychology. 

Sri Radha was unmarried . I do 
not feel it matters at all whether 
Radha had a husband or not. 


But if She had, I am certain that 
She must have been a perfect wife. 
For what is the use of spirituality 
if it does not enable one to perform 
all one’s duties in the best possible 
way ? If, on the other hand, She 
had risen to such spiritual heights as 
to be above all ordinary duties and 
responsibilities, the question does not 
arise. 

Sri Radha was a vain, capricious 
flirt, and Sri Krsna a moral 
weakling, apt to lose his head over 
every pretty face ! What a wonderful 
idea ! And yet this is the kind of 
opinion I have heard people express 
in all seriousness, most often by 
implication, hints and innuendos. I 
can only say that if this is their 
opinion of Sri Krsna, the sooner 
they stop taking His name the better, 
for their tongues are not fit to utter 
It. It is better to keep silent than 
utter such degrading folly. 

And now the last— -Sri Radha 
was a sense-maddened hysteric ! I 
would pass this over with a laugh, 
if I were not conscious of the hold 
this pernicious idea is getting over 
modern minds that spiritual “Bhavas” 
are nothing but a form of hysteria. 
Nevertheless I do not know how it 
is to be combated. Those who have 
never experienced these ecstasies and 
exaltations cannot possibly discern the 
difference between them and outbursts 
of nervous disorders, ( in many cases 
the outward symptoms of both bear 
a startling resemblance ), —while 
those who, through personal experience, 
have come to understand the 
difference, cannot possibly explain it. 
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It is a thing that can only be experi- 
enced , never explained in words or 
understood by the intellect. Argument 
and discussion, therefore, are useless, 
as we have found ourselves when 
confronted with the wide-spread idea 
that Lord Muhammad was an epileptic ! 
It is as impossible for me y however, 
to believe that £rl Radha was a 
“hysteric” as that our Blessed Prophet 
was an “epileptic”. On the other 
hand, I cannot help saying here as 
I have often enough said before to 
clever sceptics — that if hysteria or 
epilepsy can turn one into a saint 
or a prophet, why, the more one 
suffers from either, or both, of them 
the better ! Let us all, for God’s 
sake, turn into hysterics and epileptics, 
and end at a stroke, and for ever, 
this vicious circle of Light and 
Darkness, of knowledge and ignorance, 
of pain and pleasure, of delusive 
hopes and corrosive despairs ! 

And now we come to the illu- 
minated side of the picture. 

Sri Radha was the greatest 
Bhakta of Sri Krsna, undoubtedly. 
My heart accepts that without the 
least hesitation. 

Sri Radha was the Guru of 
Kr$na. Now, here is an intriguing 
idea ! I ask myself— is this possible ? 
Had £r i Krsna anything to learn ? 
Had Sri Radha anything to teach ? 
And if so, what ? One thing, and 
one thing only, occurs to me, and 
that one thing the most important, 
since without it the complete union 
of the soul with the Oversoul 
becomes impossible. And that one 
thing is Bhakti. Bhagavan, being 


Bhagavan, must lack Bhakti, since 
what power, higher than Himself, can 
inspire it in Him ? And yet, He 
elects to be the Bhakta of His 
Bhaktas— the Greatest and First of 
all Bhaktas ! He must learn Bhakti 
then. And from whom is He to 
learn it if not from His Bhaktas ? 
They alone can impart this thing to 
Him-— the only thing they possess \ 
§rl Radha, the greatest of His 
Bhaktas, was alone fit to teach Him 
the lesson of Bhakti— of utter and 
ecstatic self-surrender. She first gave 
herself wholly, and then got Him— 
the One Alone and Immaculate ! She 
first renounced all power, and then 
conquered Him — the Almighty, the 
Invincible, the Unconquerable ! She 
ceased to be herself, and became 
Krsna— whereupon Krsna automa- 
tically became Radha also— the very 
soul animating her body ! Indeed, 
indeed, who, who more fit than Radha 
to become the Guru of Ki*sna— 
and therefore of all creation ? Is it 
not perfectly right and proper, then, 
that She Who voluntarily became 
less than a speck of dust should 
have achieved a rank of such dizzy 
height as to have Her name not 
only coupled with Sri Kr^pa’s, but 
even uttered before His ? It is 
always “Radha-Kr§na”, never “Krsna- 
Radka”. Yes, the Guru must come 
first, the Si§ya after. 

And lastly, §rl Radha is the 
£>akti of £>rl Krsna. This is a concep- 
tion difficult for an ordinary Mussal- 
man mind to understand, I think. 
I have often tried to understand it, 
but been either puzzled or dissatis- 
fied — frequently both. Does it mean 
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that Sri Radha is merely an incarna- 
tion of some power of the Lord, and 
not a human being in Her own 
right ? This leaves my heart un- 
satisfied. She immediately becomes 
so superhuman as to be positively un- 
human ! She is not only Divine— 
She is too Divine ! I can admire 
Her, I can stand in awe of Her, 
but I cannot feel with Her any link 
of humanity, any bond of human, 
intimate love. She becomes for me 
a Beautiful Shadow. She is no 
longer a woman— not even the most 
perfect woman. This cannot satisfy 
me, for I am not an advanced mystic— 
and yet I dare to long for Sri Radlia 
and to want Her nozv, even now, 
while I am weak and ignorant and 
gross, and with no visible hope of 
ever being better. Let Her be 
my Ideal, but let Her be a warm, 
Living, Breathing, Loving Ideal ! Let 
Her be Divine enough to inspire 
and uplift me, but not too Divine 
to be utterly and for ever beyond 
my grasp ! 

My heart has spoken. Shall I 
listen to it ? Shall I comfort it by 
believing that Sri Radha was, after all, 
flesh and blood, bonafide human being 
only, one who had reached the highest 
stage of spiritual attainment ? Shall 
I think Her a link between Bhaga- 
van and His Bhaktas, partaking at 
once of His Divinity and their 
humanity ? Dare I think of Her as 
a Bond between the Creator and His 
Creatures, drawing Him down to 
them, pulling them up to Him ? 
What an attractive, what a satisfying 
ideal 

But hush 1 something speaks within 
we. Something that is deeper than 


the intellect, subtler than the imagi- 
nation. It must be heard, for it 
seems to speak with authority. 
“Pause”, it says “and think. Thou 
hast come thus far— now go farther. 
Think of Sri Krsna, and think of 
His Lila, and remember that £r! 
Radha was His Partner in that Lila l 
Krsna is Divine; His Lila is Divine, 
can His partner be an ordinary 
mortal ? Can she, indeed, be a 
‘mortal* at all ?’* No, it is true. 
Strange, new ideas come into my 
mind. Brindaban takes on an un- 
earthly beauty; the moon shines with 
a splendour that is more a glow of 
spirit than the illumination of matter, 
the dancing Gopls — what and who 
are they ? Why are they transparent, 
translucent, and formed like humans, 
yet of an ethereal substance that has 
nothing in common with human clay ? 
and Sri Radha ! 

Through the clamour of my emo- 
tions I catch a glimpse of something 
beyond all power of description. 
Something so magnificent, so breath- 
takingly gorgeous, that the mind 
reels, the breath stops, Language 
herself is stricken dumb. Great mean- 
ings flash into my mind, 

But enough. I can say no more. 
§ri Radha may be anything. It has 
ceased to matter. I only know that 
She is utterly Divine and utterly 
Adorable. My head bows before Her. 
My hands fold themselves of them- 
selves before Her. My whole being 
salutes Her in utmost reverence and 
love. 

JAYA SRI RADHA ! 

jaya sri rAdha-k^sn a. 



My Need of God. 

I am not so much concerned 
with others’ need of God as with my 
own deep yearning for God, but I 
realize well enough that a general 
circumambient atmosphere of faith is 
a powerful stimulus of our own faith, 
and I therefore wish and work for 
such a “joy in commonalty spread” The 
extent to which I successfully combat 
the prevalent disbelief in God in 
this materialistic and hedonistic age 
is the exact measure of the upward 
surge of my own faith in God. 

Not only has the universal testi- 
mony of man in all times and climes 
borne witness to the reality of God- 
head. Not only have the scriptures 
of the world affirmed His presence. 
Not only have the saints and sages 
and seers shown that He is the 
deepest reality above and beneath us, 
in and out of us. Not only have the 
philosophers and logicians and metaphy- 
sicians, who take human reason as 
far as it can go, proved His exis- 
tence. Not only have the mystics felt 
the inner illumination that reveals 
the ineffable Beauty of the Beloved 
and expressed it in lilt of verse and 
harmonies of prose. Such concurrence 
of testimony is surely more powerful 
than the petty, puny flourishes of 
agnostic or atheistic ratiocination. But 
apart from this fact what better proof 
is required for the existence of God 
than the call of the deepest portion 
of our innermost being ? Not only 
does our intellect tell us that 


-By K. S. Ramaswami Sastri. 

the universal order ( Rta ), the 
majestic cosmic Law, implies a 
Lawgiver, that there must be a 
universal Mind cognizant of the com- 
plicated entanglements of human 
virtue and sin and apportioning fruit 
to action in due time and season, 
and that Nature being blind and 
Man being selfish there must be a 
Lord of both, who is neither blind 
nor selfish but is infinite Power and 
Wisdom and Love. Not only does 
our heart tell us with a force that 
is greater than that of logic, and a 
quickness that outstrips our slow- 
footed and self-suspicious reason, and 
an immediacy that mocks the com- 
plicated calculations and the pedestrian 
loiterings of the intellect, that Love 
cannot shine in us but for the exist- 
ence and the call of the Beloved. 

" Who forged that other influence , 
The heat of imvard evidence 
By which he doubts against th> 

senses.” 

( Tennyson's Two Voices ) 

There is in every one of us a 
potency of a sudden flash of intui- 
tion which as by a lightning flash 
suddenly lights up our inner firma- 
ment, and shows the beauty of the 
face of God and the lure of His 
loving smile. What proof is wanted, 
what proof can there be, for the 
deepest facts of consciousness ? If 
sugar is sweet on the tongue should 
a scientist come and tell us why it 
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is so ? Could he tell ? He may tell us 
in a learned way that there is a 
principle of sweetness in sugar and 
a power of perception of sweetness 
at the end of some nerve somewhere. 
Hut all that is only learned and 
self-boastful ignorance. A man who 
cannot believe in God is the most 
unfortunate man because he has 
missed the real purpose and value 
and glory of life. An animal has no 
reason or intuition and cannot know 
God. If a man who is endowed with 
both is in no better position, great 
is his loss and immense is the 
harm to him. That is what the 
Rena Upantsad declares in the follow- 
ing mantra : — 

If one succeeds in knowing God in 
this life, it is well and good; if not, 
he is a great loser. The wise discover 
Him in all creatures and, departing 
from this world, become immortal. 

I do not accept the doctrine that 
unfaith in God leads to eternal 
damnation in Hell. The indwelling 
God of Grace who is in the agnostic 
and atheist as well will never permit 
such a permanent self-alienation of 
the soul from Him. No one can 
fully and finally escape the Hound of 
Mercy. It will track him down. 

Science when it revealed the 
appalling immensity of the Universe 
was really doing a service to Religion. 
It showed to us that the universe 
is built out of atoms each of which 
3 


is a unit of positive and negative 
electricity, and is like a solar system 
with electrons spinning at a tremendous 
speed around a nucleus of protons. 
Thus Matter is but Energy. Energy 
is but radiation. Science stops there 
and cannot tell us what is radiation. 
How did all this self-urge of energy 
come into being ? How does it 
happen that there is such a superb 
orderliness ? Why is there such a 
perfect inter-dependence of parts ? 
And what a wonderful manifestation 
of beauty everywhere ? Even more 
wonderful is the phenomenon of life. 
Science is dumb when asked to 
explain it. It talks about biogenesis 
and abiogenesis u in the words 
of learned length and thundering 
sound” but all that is mere bunkum 
and nothing more. The mystery 
of the universe is as wonderful as 
its beauty. Even more mysterious and 
wonderful than Life is Mind. If 
Mind was not already involved in 
Matter, how could it manifest itself 
at all ? How could Plato nd Homer 
and Shakespeare and Milton and 
Goethe and Valmlki and Vyfisa and 
Kfilidasa emerge out of mere electri- 
city, or even out of the life principle 
alone ? Even more wonderful than 
Mind is Love. Whence comes the 
surge of Love which finds a radiant 
blessedness in losing life for the 
happiness and safety and freedom of 
the object of Love ? Even more 
wonderful is the passion of love for 
an ideal, the le :p of the Spirit which 
counts a crown of thorns as dearer 
than a crown of gems. Most wonder- 
ful of all is the mystic vision of 
Eternal Beauty and Love. The world 
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is “lovely, loving and loveable”. Does 
not all this show that it is the 
Infinite that is involved in the Finite, 
though we cannot see and hear and 
taste it so long as we are encased 
“in this muddy vesture of decay”. 
It is not as if there is no music 
around us until the radio makes it 
live for us. All that we need is a 
higher sensitiveness. Even that comes 
to us as His gift. Does not the 
Lord say in Bhagavadglta to Arjuna: — 

I believe that as God who is 
beyond thought and speech comes into 
the plane of our purified thought 
and speech, He will come also into 
the planes of vision and audition 
and even into the plane of touch. 
Being the All in All we cannot 
only think of Him and speak of Him, 
but can see Him and hear Him. 
Infinite are His Forms and infinite 
a'e His voices. It is human vanity 
that would say that one voice is the 
best, or that one form is the best. 
At the same time it is wise to 
remember that the truest touchstones 
are the great Scriptures of the world, 
otherwise every cheat and charlatan 
will pretend to be in the inner 
counsels of God and add to the 
already existing Himalayan supersti- 
tion. Our duty is to purify our body 
and our senses and our mind which 
form His temple. The self-revelation 
of the Divine in the sanctum sanctorum 
of the heart is at His will and 
pleasure — 

*3^ far swrarero anr-* m * 

( Kathopanithad ) 


Of such purifying agencies the 
best are said to be, Yajna, Dana , 
and Tapas — 

It may be that some Yajnas 
( sacrifices ) have fallen into desuetude 
and that some of the ancient forms 
of Dana ( gift ) have gone and that 
some kinds of Tapas ( austerity ) are 
no longer in use. Some forms of 
worship and meditation ( such as 
Punch agni Vidya, Upakotal Vidya, 
etc., ) adorn lectures but do not exist: 
in practice. The more violent forms 
of Da(ha Yoga exist no longer, ami 
the claims made about Siddhis are 
less frequently heard. It has been 
wittily said that there are but few 
Tapovanas and that as the Vanns 
( forests and hermitages ) have dwindl- 
ed, so has Tapas dwindled also. 

But it is Tapas of the old type 
that has gone. We must have the 
eternal Tapas of body and speech 
and mind and heart described in 
chapter XVII of the Gita . We must 
have Japayajha which the Lord calls 
His own S war up a ( ). 

3 ffies&mpii ^ m*r-\ 

A Brahmana ( wise man ) can reach 
perfection even through the practice 
of Japa ( muttering of an incantation or 
formula )— i there is no doubt about it. 

We must have prayer— not only 
the prayer for the comforts of life 
but the prayer for composure ami 
serenity and steadfastness of mind 
and for a live sense of the Omnipresent 
Mercy and Love. We must utter 
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the names of God incessantly and 
meditate on His divine attributes and 
qualities and works of beneficence. 
We must study the holy Scriptures 
and acquire the habit of concentrated 
meditation. 

Herbert Spencer wrote about the 
Unknowable. Quite recently Alfred 
Noyes wrote about the Unknown God . 
But God is neither unknowable nor 
unknown. He is in us and about us 
and over us. So we cannot but 
know Him. But our knowing can 
grow from more to more. 

“Man is himself the key to all 

he seeks . 

He is not exiled from this majesty 

But is himself a part of it ” 

From being a part he can become 
the whole. To me all the discussions 
about the personal and impersonal 
aspects of God is meaningless. It is 
Bliss that is Love which in its turn 
is Beauty. There is no meaning in 
the disputations about the finality or 
superiority as among Bliss and Love 
and Beauty. The Bhagavata says well: — 

TOnflfir 

Ho is called by three names— Brahma 
( Universal Spirit ), Paramutma (Oversoul) 
and Bhagavan ( the Blessed Lord ). 

Sri Ramkrishna Paramhansa 
realized both types of realization and 
loved both of them and sought and had 
them again and again. Each man 
may choose as he likes submergence 
or sublimation of this seemingly petty 
personality of ours. Narada says in 
^nmad Bhagavata : — 


Merged in a flood of joy I did not 
Bee either, O venerable Sage. 

It is always a delicate task to 
narrate the incidents in one's life 
that go to deepen and intensify 
the faith in God. “Words like Nature, 
half reveal and half conceal the Soul 
within.” Further the same events 
might not appeal to others in the 
same way. But all the same I shall 
set down one or two of the intensities 
and immediacies of realization that 
came to me. One day after a heavy 
downpour of rain the sun came up 
in all his glory and cast his radiance 
over everything. The glint of sunlight 
on rain-washed leaves and floweis was 
wonderful. I felt as if everything 
was linked to everything else in a 
golden unity and that there was no 
variety at all but only a radiant unity 
with ups and downs and straight lines 
and curves which robed the One in the 
undulating robe of the Many. Truth 
is the soul of which Love is the body 
and Beauty is the raiment. I felt 
an uprush of delicious exhilaration. 
On another occasion I saw a vision in 
the small hours of the morning. I was 
going up the steps leading to a cave. 
Crowds were surging up and down 
the steps. On a platform inside the 
cave I saw an enchantingly beautiful 
boy and an even more enchantingly 
beautiful girl. They were about 
five to seven years of age. They 
received the innumerable offerings 
brought to them. I heard no words 
but oh ! what a ravishing smile 
was theirs ! 

Quite recently I had a vision 
towards dawn. There was no mis- 
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taking the identity of the figures. 
They were those of Siva and Parvatl 
taken in procession. It may be said 
that what I saw was only a reproduc- 
tion in dream of what I saw some- 
where in a waking state. It may be so 
or may not be so. Each of them threw 
a necklace round my neck. I woke up 
immediately and told the members 
of my family about what I had seen. 


What I see often is a closed 
right eye. Its golden splendour of 
tint beneath the dark eyebrow is of 
fascinating loveliness. Again and 
again have I prayed that the eye 
might open and shed its lusture on 
me. That prayer has never been yet 
granted. Will it be granted hereafter 
in this life ? Can I see the figure in 
full ? God alone knows. 


Unto Bliss. 

Worship of God through Action without Attachment 


The whole of this creation has 
originated from God, who permeates 
every particle of it. Worshipping God 
through performance of his duty, man 
can easily reach the highest goal, 
viz., God-Realization. Let everyone 
perform his own duty, that is, the 
function that has naturally fallen to 
his lot. The occupation or duty of 
all people cannot be the same, nor 
should there be any vain attempt 
made to establish a dead level of 
uniformity. If in a dramatic perfor- 
mance all the actors press for assuming 
a single role, the beauty of the play 
will be lost. Everyone has some 
natural utility and importance in his 
own place. Both the prince and the 
peasant are necessary for society, 
both possess their own importance. 
Therefore, do not attempt to change 
your occupation, but change the attitude 
of the mind by all means. The ideas 
of superiority or inferiority in respect 
of occupation belong only to the 


superficial level of conceptions. True 
superiority lies in cultivating the 
proper attitude of mind. A person 
performing a work, which,- though 
good in the eyes of the world, is at 
bottom inspired by hatred and is 
done with the motive of injuring 
another may go to hell; while another 
who, following the injunctions of the 
Sastras, takes to the performance of 
sacrifices, and the practice of charity, 
austerity and other noble virtues may 
attain the enjoyments of heaven and 
other similar results of a transient 
character. And he who completely 
renounces all sense of self-inter*. st 
and engages himself in the perfor- 
mance of his ordinary duties without 
attachment, for the sake of winning 
the pleasure of God and according 
to the injunctions of God, can attain 
through performance of those very 
duties the supreme state of realiza- 
tion. Man can thus convert every 
one of his actions into an attempt 
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for attaining salvation, or God- 
Realization. 

* * * * 

Therefore, driving out from the 
mind or controlling as far as you 
can evil propensities in the form of 
hypocrisy, pride, egotism, love of 
honour and praise, lust, anger, 
animosity, greed, deceit and cruelty, 
do your duties in a spirit of service 
to God and with a view to winn- 
ing His pleasure, considering it 
as a behest from God. Worship God 
who is present everywhere at all 
times through every action. Remember, 
actions which are not inspired by 
lust, anger or greed, which are 
actuated by no other motive than 
that of realizing God, which are not 
characterized by attachment either 
for such actions, or for the results 
thereof, but are performed simply for 
the sake of discharging the duties 
assigned by God; actions, which are 
performed with enthusiasm and con- 
stant remembrance of God, and for 
the pleasure of God, it is through 
pure actions such as these that God 
may be worshipped. This form of 
worship can be practised by every 
man and woman through work 
allotted to him by the Sastras and free 
from the impurities of the kind mention- 
ed above. What one is required to do is 
to change the attitude of the mind and 
direct the flow of action towards God. 
When this is done, everyone of 
vour actions will serve as a means 
for the attainment of salvation, and 
you will reach God and fulfil your 
existence even through the perfor- 
mance of your ordinary duties. 


If you are a merchant or dealer, 
know that the object of your business 
is not to amass wealth, but to 
worship God. Carry on business for 
your bare maintenance rendering 
service to those with whom you have 
business dealings, and not with a 
view to satisfying your greed. Bear 
constantly in mind that it is greed 
which drives one to have recourse to 
unfair dealings in business. If you give 
up this greed, you will never make any 
attempt to defraud others of their legiti- 
mate share. It is greed which prompts a 
dealer to commit the various forms 
of theft in business, viz., taking more 
and giving less in weight, measure- 
ment or number, giving an inferior 
stuff in exchange for a superior one 
and vice versa , or extorting more than 
what has been stipulated by way of 
commission. A trader or dealer should 
not only give up greed, but he should 
also render positive service to those 
with whom he transacts business. While 
a greedy dealer attempts to cheat his 
customer through exhibition of false 
friendship, you should look to the 
interests of the customer and &ive him 
correct information in plain yet loving 
words, hiding nothing from him. 
Know every one of your customers 
to be the Lord Himself appearing in 
that form, to whom any service you 
may be privileged to render is quite 
insufficient. If you carry on business 
with this attitude of mind, you will 
in no time win the grace of the 
Lord, and through business alone 
you will be able to realize the highest 
goal of your life. 
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If you are a middleman or broker, 
do not attempt to cheat either of 
the two parties through wrong 
information in the interest of earn- 
ing a brokerage. Try to visualize 

God in both the parties, and serve 
both through honest, truthful and 
straightforward words of advice. 

Remember that your straightforward 
dealing is bound to produce its effect 
in future, if not immediately. Even 
if it does not, you will in no way 
be the loser; for it will undoubtedly 
help you in attaining Mukti 
( liberation ). 

* + * * 

If you are a ruler or a landlord, 
refrain from realizing extortionate 
payments from your subjects or 

tenants and spending the money thus 
realized in luxury, or in pleasing 
those who are superior to you in 
authority. Treat your subjects, the 
ordinary peasants, as members of 

your own family and look to their 
weal and woe. Do not oppress them 
in times of distress, and grant them 
remission of a burdensome tax even 
by cutting down, if necessary, your 
own expenditure. Take particular 
care that none of your subjects is 
treated unjustly either by your 
officers or by you. Show respect to 
the poor and to women in general, 
love their children as dearly as your 
own. If you do so, you will certainly 
flourish through their blessings. If 
God-Realization is the goal of your 
life, you can attain this goal even 
through the administration of your 
State, or management of your estate. 
The way to do it is to look upon 
all your subjects or tenants, men and 


women, as so many images of God 
Himself, who provides you with your 
daily food in those forms. And in 
consonance with the role of a ruler 
or landlord which has been assigned 
to you by God Himself you should 
recover from them only lawful a^d 
inoppressive taxes in a spirit 'of 
worship and reverence by way of 
remuneration for your services, keeping 
only a portion of that income' for 
your own expenses, and spending the 
rest in some form of service to the 
subjects or tenants themselves. The 
part of a ruler or a landlord has 
been allotted to you simply in order 
that you may recover money from 
your subjects and spend the 
same in some work of utility for their 
own good in an organized way. The 
responsibility of looking after, 
protecting and serving them has been 
vested in you. You have no right to 
lead a life of enjoyment and squander 
the money realized through their 
oppression. If you do so, you will 
thereby increase your own suffering 
along with theirs. If, however, vim 
regard them as so many images of 
God Himself, and rule them accord- 
ing to your own capacity and power 
for winning His pleasure and according 
to His injunctions, you will be able 
to realize God even through that 
action. 

* * * * 

If you are a judicial or executive 
officer, honestly play that role in the 
drama of life and dispense justice 
tempered with mercy. Give a patient 
hearing to the case that may be 
brought to you for decision and never 
show any partiality or commit an 
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injustice under influence of any form 
of illegal gratification or from any 
other consideration. Treat all people 
seeking justice at your hands as so 
many images of God, and offer your 
worship to Him through dispensation 
of justice, or giving them all possible 
faqflitieS to obtain justice. Know 
yourself to be a servant in the form 
of a Magistrate or a Judge, and not 
as sin officer to rule over people. 
Through such disinterested service, 
the jn(ace of God will descend on 
you, and you will be able to realize 
Him. If you are a lawyer by 
profession, do not take the brief of a 
false case out of greed, do not set 
up false witnesses, nor allow yourself 
to be guided by the motive of 
harassing the opposite party. Treat 
everyone of your clients as God 
appearing in that Form and take up 
only what appears to be the right 
case charging nothing more than your 
legitimate dues and doing the work 
in a spirit of service to God. You 
can serve God in so many ways, provided 
you have the heart to do it, and can 
realize God through such service. 

♦ * * <?. 

If you are a physician, attend 
on your patients and prescribe 
medicine for them in a spirit of 

service regarding them as so many 
images of the Lord Himself and 
charging them a reasonable fee. Do 
not harass them out of greed. Give 
special consideration to the poor. 
Through this form of disinterested 
seivice you can earn the special 
favour of God and realize Him. 

* * * ♦ 

If you are a member of the 
Police, consider yourself to be a 
servant of God in the form of the 
1 ublic. Do not abuse or molest anyone, 
never harass anyone out of greed or 


hatred, arrogance and conceit. Perform 
all your duties in a spirit of service. 

If by mending your ways you 
can thus engage yourself in the service 
of God, you can realize God even 
through your duty of maintaining 
law and order. 

* * * * 

If you are a political leader, or 
a pulpit preacher, never hanker after 
honour or prestige; try to guide the 
people along a path which you know 
from experience to be the right path, 
never attempt to form a party of 
your own, never create a religious 
order of your own. Renouncing 
egotism, greed, and the craving for 
honour and self-glorification, work 
for the common good of all. Pleased 
with this service of yours the Lord will 
vouchsafe to you a place at His feet. 
* ♦ * ♦ 

If you are a master, never oppress 
your servants, never imagine yourself 
to be great out of a false sense of 
egotism. In consonance with the role 
assigned to you, you may no doubt 
take service from them, but recognizing 
them in your heart of hearts as 
God Himself plaving the part of 
servants, you should serve them by 
advancing their best interests and 
rendering good offices to them. Never 
look down upon anyone in your heart, 
nor deprive them out of greed of their 
rightful dues. Keep yourself actively 
engaged in doing good to them. By 
so doing you will earn the goodwill 
of the Lord who will be pleased to 
offer you a place at His feet. 

* * ♦ * 
People who follow other walks 
of life should similarly try to worship 
God through their duties performed 
in a spirit of disinterested service. 

rf/C* " 

o/va 



The Karma-Bhumi 


This article on ‘Karma-Bhumi’ , it 
may be stated at once, has no direct 
connection with Bhakti. The mere dilet- 
tante to whom Bhakti is still an amuse- 
ment may indeed pass it over, but for 
the serious practical student of Bhakti to 
do so would almost be a dereliction. 
For it will help him to understand a 
profound and romantic cosmic mystery 
which broods on the face of this land. 
Viewed in the light of this mystery 
everything in life on this soil acquires 
a new and unwonted significance, and 
Karma , Bhakti and Juana, the three paths 
of moksa % become alive with a new 
purpose and a new and almost resistless 
momentum. 

An attempt will be made in this 
and the following articles to lift the 
veil, in however partial and unsuccess- 
ful a manner, lrom off the face of this 
mystery. The mystery connected with 
the Yuga system with special reference 
to the present Kali Yuga in this land 
will be expounded in other articles. 
This article proposes to deal with the 
mystery connected with the expression 
Karma Bhumi. 

The name Karma Bhumi applied to 
the land of Bharatavarsa is a holy, 
and, indeed, a magnetic name. The 
mystery which centres round this name 
is deep and bafllingly inscrutable. To 
this day it retains a Btrong hold of, 
and exerciEes the effect of a charm 
Upon, the mind of the orthodox and 
pious Hindu. The truth that lies behind 
it is perhaps imperfectly understood, 
and even if understood, not fully appre- 
ciated, having share! the decay in 
common with religion and spirituality. 

The Puranas, in fact, the whole 
leviathan pile of the &astra , unite in 
acclaiming Bharatavarsa as the Karma 
Bhumt, the land of Karma . 


-By Bireshwar Banerji, M. A. 

The term Karma Bhumi as applied to 
Bharatavarsa has two distinct meanings, 
one general, the other special. 

As regards its general meaning tho 
term Karma Bhumi means that an act of 
good Karma done within the prescribed 
boundaries of Bharatavarsa is destined 
as a rule to be more efficacious, more 
fruitful, higher in its range of effects 
than the same act of Karma done in 
any other part of the world, by reason 
of the spiritual forces of vast, unheard 
of, almighty potency which work unseen 
and unknown on this soil. 

In like manner an act of evil 
Karma done here will as a rule be 
productive of more evil than the same 
act done in any place outside of Bharata- 
varsa for identical reasons. 

For example a lac of rupees creating 
a charity in a country outside of Biiiirata 
varsa would be productive of a certain 
amount of spiritual merit. The same 
act of benevolence performed within 
the limits of Bharatavarsa would i-e 
productive of merit greater by far owing 
to the co-operation of spiritual forces 
of extraordinary creative potency which 
are at work in this land. 

Take the analogy of a mango seed. 
Planted in just what is no better then 
an ordinary soil and left thereafter to 
the unassisted care and tendance of 
nature, the seed would take a fairly 
long spell of time to grow into a tree 
which would bear fruit of but an in- 
different kind. 

The identical mango seed planted 
in a soil specially prepared and weeded 
and carefully dressed with manure and 
thereafter regularly watered and syste- 
matically tended would ere long shoot 
out into a vigorous tree which would 
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doubtless produce fruits of high quality 
and corresponding size. 

The general meaning of the term 
Karma Bhumi as applied to Bharatavarsa 
is thus seen to be that any deliberate 
act or Karma whatever done in Bharata, 
whether good or evil, carries a higher 
value than the same act or Karma done 
outside of its boundaries. 

But it is in the special meaning 
attached to the term Karma Bhumi by 
the Pauranic authorities that the whole 
crux of its mystery lies. This special 
meaning is about to be explained in 
outline in the form of a doctrine which 
the Sastric authorities expound with 
great care and absolute unanimity. 
The doctrine has such a momentous 
bearing on the life of the Hindu 
born on this soil, on his Karma 
from the most trivial to the most 
earnestly and faithfully conceived and 
executed, that his special attention is 
drawn thereto. 

The substance of the doctrine of 
Karma Bhumi enunciated with remarkable 
unanimity by the Pauranic authorities, 
to be more fully explained later on, is 
as follows. In words which are brief, 
indeed, but very precise and definite, 
they proclaim that in the scheme of 
evolution covering the whole universe 
Bharatavarsa occupies absolutely the 
central place, that from the commence- 
ment of creation Bharatavarsa has 
been predestined by the Supreme 
Iswara to be the Bole creative 
theatre of all higher Karma . This doctrine 
is so novel, so far-reaching in effect 
that it is necessary to explain it 
in greater detail and in language 
intelligible to all. 

The Puranas speak of the fourteen 
Lokas ( worlds ) of Brahma, the creator, 
whereof Swarloka ( Swarga ) is the 
third counting from below upwards; of 
the fourteen Iiokas of Bhagavan Visnu; 
°f the twenty-eight Lokas of Bhagavan 
Rudra; of the flfty-Bix Lokas of 
4 


Bhagavan Mahedwar; of countless 
LokaB of Bhagavan Sadaiiva; and of 
Lokas higher still in an unending chain. 

The above doctrine postulates that 
the Jivatma's ascent to all the above 
LokaB from Swarloka upwards can only 
be accomplished by arduous tapasya 
gone through on the soil of Bharatavarsa; 
that there is not in the whole expanse 
of the universe any other spot where 
the seeds of such grandiose destiny 
can be sown; that this is the land 
wherein alone the Lokas of Swarga 
can be won; that this is the land where 
and where only the tapasya that is des- 
tined to fructify in moksa must be gone 
through; and this iB the land wherein 
must be forged that unimaginably 
grand, soul-thrilling, transcendently 
glorious Karma which iB destined in due 
season to ripen into the peace and bliss 
of Vaikuntha, of Goloka, of Kailasa. 

Such is Bharatavarsa, bounded on 
the north by the Himalaya, and 
on the south by the sea. Its sacred 
soil is the Karma Bhumi of the universe. 
All other land in the whole universe 
is by contrast called Bhoga BhumU land 
of enjoyment. Here exposed to a baking 
heat and a freezing cold, here subjected 
to prolonged faBts and exhausting 
tapasya Karmic seeds are sown; in genial 
Lokas, under kindlier skies, they ripen 
into magnificent spiritual harvests. The 
pervading spiritual atmosphere as well 
as the constitution of this land are 
such as to make it adapted alike to 
the creation as well as the fruition of 
Karma . The pervading spiritual atmos- 
phere as well as the constitution of 
the other parts of the universe are 
such as to make them adapted to the 
fruition of Karma . This chain of se- 
quence in the causation of Karma which 
extends from Bharatavarsa as its centre 
to the uttermost verge of the universe, 
is, say the Pauranic authorities, predes- 
tined and immutable. 

Such in brief outline is the doctrine 
mysterious, wonderful, fascinating, 
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which, with a remarkable unanimity 
in essentials and even in language, is 
presented in the Puranas. This outline 
must now be filled in. To begin with, 
the enunciation of the doctrine by the 
Vdyu Puraqa, Chap. 45, although concise 
is sufficiently explicit: “From a state- 
ment in Nirukta ( an Anga or division 
of the Veda ) it is spoken of as 
Bharatavarsa. From this spot swarga , 
mok$a, middle ( goal ), final ( goal ) are 
reached. Verily in no other land Karma 
is enjoined upon mortalB by sacred 
commandment.’ * The Matsya Parana , 
Chap. 114 follows the Vdyu almost 
word for word: “From a statement in 
Nirukta that Varsa ( geographical divi- 
sion ) is called Bharata, whence swarga , 
moksa and middle ( goal ) are said to 
be reached. Verily in no other Karma is 
enjoined upon mortals by sacred com- 
mandment.” The Visnu Parana , Book II, 
Chap. 3, in enunciating the doctrine 
furnishes useful information in defining 
the geographical boundaries of the Karma 
Bhumi: “That which is north of the sea 
and south of the Himalaya mountain— 
that Varsa is called Bharata. Hence 
is reached swarga t from here men go 
to Mukti, from here, O Munis, men fall 
into the condition of animals and into 
hell also.” The Agni Purdna , Chap. 114 
dismisses the doctrine in a single 
couplet: “This is the land of Karma 
for those who go to swarga and moksa." 
The Brahmdnda Purdna follows the brevity 
of the Agni and with the exception of 
two minor and unimportant verbal 
differences its enunciation of the doctrine 
is an exact reproduction of the last 
couplet of the Matsya Purdna extract. 

The above authorities speak in 
positive terms of the first part of the 
doctrine, viz., that which relates to 
the Karma Bhumi, while in terms purely 
negative they refer to, or rather slur 
over the second part, that which relates 
to the Bhoga Bhumi ( land of enjoyment 
of Karma). This deficiency or rather 
omission is supplied by other authorities. 


A passage in the Markawfeya Parana* Chap. 
57, is suggestive as indicative of the 
specific relation the whole universe 
minus Bharatavarsa bears to Karma. 
In this passage it is said: “In answer 
to what has been said by thee, O thou 
of great destiny, Karma is productive 
of merit or of sin nowhere else except 
in Bharata. From here swarga and 
moksa, and middle ( goal ) are reached. 
Verily in no other land Karma is en- 
joined by sacred commandment.” In 
this extract there is a clear and suffi- 
ciently definite assertion that Karma , 
meaning of course higher Kartna , possesses 
creative power within the prescribed 
boundaries of Bharatavarsa only, that 
from the rest of the universe the in- 
junction aB to higher Karma is withheld, 
which means that in the whole limitless 
universe there is a tiny speck of land 
on the physical plane called Bharata- 
varsa wherein only Karma is creative of 
higher destiny, that in all the other 
Lokas on whatever plane they may lie 
Karma is devoid of this creative potency. 

The account given of the doctrine 
in the Brahma Purdna is much the fullest 
of all and possesses the special merit, 
somewhat rare in the literature of the 
Puranas, of bringing together in one 
place the related parts of the doctrine. 
The account begins with a definition of 
the geographical boundaries of the Karma 
Bhumi: “On the north of the sea and 
the south of the Himalaya is the Varsa 
named Bharata, of which the children 
are Bharata, and which iB, O the best of 
the Dvijas (twice-born), nine thousand 
yojanas ( seventy thousand miles ) in 
extent.” The Brahma Purdna next refers 
to the creative power Kartna possesses 
within the boundaries of the land in 
the following words: “The land of Karma 
it is for men who desire swarga and 
mok§a." The two couplets that follows 
explain the meaning and significance of 
Karma Bhumi : “From here is won swarga, 
from here men go to mok$a , from here, 
O Munis, men descend to the state of 
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the animal as well as to hell ...Verily 
in no other land Karma is enjoined by 
sacred commandment.” The next 
couplet, a most important one, supplies 
the gap in the doctrine left by the other 
authorities in the following words: 
“Here, in this Jambu Dvipa,* O great 
Munis, Bharata is superior because 
verily this is the land of Karma , all others 
are land of Bhoga ( enjoyment ).” 

The above extract contains the 
main outline of the doctrine. Two tiny 
little passages, one in the Kurma Parana , 
the other in the Garttda Parana , throw 
interesting side-light on two important 
points of the doctrine. The Kurma Parana , 
Part I, Chap. 44, speaking of the Karma 
Bhumi says: ‘‘Land of Karma it is for 
qualified men.’ ' Because Bharatavarsa iB 
the Karma Bhumi, it must not be supposed 
everybody can accomplish at will 
whatever seizes his fancy. In this 
world every accomplishment has its 
corresponding qualifications. So swarga 
and moksa have their respective sets of 
qualifications.” Tapas (austerity), Dana 
( giving away in charity ), Sama ( control 
of the passionB ), Dama ( control of all 
outer activities), Hri ( shame felt at wrong 
or improper actions ), Arjava ( rectitude 
in conduct ), Sarva bhuta anukampd ( com- 
passion to all creatures )— are the seven 
gateways of Swargaloka spoken of by 
the wise.” — ( Mahabhdrata , Adi-Prva, 90. 22. ) 
Of moksa the four sets of qualifications 
are described by &ankaracharya in his 
well-known treatise Viveka Chuddmaqi. 

Wherefore the true meaning of the 
doctrine of the Karma Bhumi is that 
swarga and moksa and other high spiritual 
destinies must be accomplished on the 
soil of Bh§,ratavarsa by men who 
possess the necessary qualifications. 

The extract about to be cited from 
the Garuda Parana, Chap. 55 throws very 
interesting light on the constitution of 

♦ The cuntre of the seven concentric islands which 
according to P&uranic cosmogony form tho seven component 
partB of tho earth. 


those Lokas which occupy in relation 
to Bharatavarsa the position of Bhoga 
Bhumi ( land lof enjoyment ). 

“ Siddhi ( powers, command over 
nature ) is natural, O Rudra, excluding 
Bharata.” 

The above passage, terse but 
arrestive, means that in the land of 
Bharatavarsa all siddhis whatever are 
acquisitive, subject to creation by 
dint of hard tapasyd, but that in all 
the higher Lokas which are by contrast 
called Bhoga Bhumi all siddhis are natural, 
i. c., constitutional. 

From the foregoing citations it iB 
now possible to form a clear and 
coherent idea of the doctrine sought to 
be presented in this article in an in- 
telligible form. The doctrine may be 
said to consist broadly of two parts 
with one or more subdivisions. The 
first part of the doctrine has reference 
to Bharatavarsa spoken of aB the 
Karma Bhumi,— as the centre to which is 
assigned by the Supreme I6wara the 
function of creation of all higher and 
all preter-ordinary Karma. The second 
part of the doctrine treats of the 
correlated function of the fruition of 
Karma. This function is shared by the 
whole universe. 

These two functions, the creation 
as well as the fruition of Karma , it is 
now necessary to study in fuller detail. 

With reference to the first function 
it is necessary to bear in mind that 
the present human evolution is proceed- 
ing on the three planes called in Indian 
literature Bhurloka ( earth ), Bhuvarloka 
( antariksa ) and Swarloka ( swarga ). 
The one universal force that presides 
over and directs this evolution, measur- 
ing it both as to quant ty and quality 
is Karma. It is a plain and straight- 
forward deduction from the doctrine of 
the Karma Bhumi outlined above that all 
karma whatever of which the fruition 
lie 8 on the two planes Bhu ( physical 
plane ) and Bhuva ( astromental plane ) 
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is possible of creation anywhere in the 
world. Such Karma is the common 
heritage of mankind in general. Neither 
is it restricted to any specified area 
of the land surface nor to any class 
of men possessed of special qualifica- 
tions. 

But the authors of the doctrine of 
the Karma Bhumi do say that ( 1 ) all Karma 
whatever that tends to exalt and 
emancipate, all Karma whatever whereof 
the fruition lies in Lokas ranging from 
Swarloka upwards, of which the over- 
lord is Brahma, including the still 
higher systems arranged grade upon 
grade, tier upon tier, in unending order, 
of which the overlords are respectively 
Visnu and Rudra and Maheswara and 
Sadasiva— all such Karma is possible of 
initiation and consummation within 
the prescribed limits of Bharatavarsa 
only; and that likewise ( 2 ) all Karma 
whatever that operates to degrade as 
well as to extinguish the human personal- 
ity, all Karma whereof the horrid 
fruiting lies in transmigration into 
subhuman bodies or in a headlong 
plunge into Naraka (hell) wherein the 
arch-criminal passes through a slow 
but complete annihilation of his human 
personality— that such Karma of concen- 
trated criminality is likewise possible 
within the confines of Bharatavarsa 
only. 

These, then, are the two mutually 
contrasted types of Karma,— one causing 
the utmost expansion of the Self from 
Swarloka upwards to infinity, i. e., 
raising it to equality with the Para - 
matma in power, knowledge, freedom 
and bliss;— the other, the exact anti- 
thesis of the first, causing the uttermost 
contraction of the Self to a point, 
dragging the Self down to the vortex 
of annihilation, of the dissolution of 
the personality. These opposite types 
of Karma , one flowering into Godhead, 
the other fading back into extinction 
of the Self, can only be sown and 
reaped on the soil of Bharatavarsa. 


For example, if anybody be desirous 
of life in Swarga, if he be covetous of 
the position of Indra, of Manu, of the 
Lokapalas, of Prajapati, of Brahma, if 
he has set his heart upon wealth of 
Kuvera, upon everlasting life such as 
that of Lomasa Muni, or upon any other 
object in the universe, whether he be 
a man, a Deva, an Asura, a Raksasa, 
a Naga, whatever may be the high 
object upon which he has unalterably 
set his mind, the land of Bharata is 
the only soil where his goal is possible 
of accomplishment provided he possesses 
the requisite qualifications. 

What a microscopically tiny speck 
of land Bharatavarsa muBt be in 
comparison with the size of the 
whole universe. Here in this small 
bit of land must be sown the seeds of 
superior spiritual destinies; here only 
is the tapasya, these destinies demand as 
their inexorable tribute, creative, 
connected by eternal and immutable 
sequence of causation with effects in 
corresponding parts of the universe. 
Such and similar tapasya initiated and 
gone through in any part of the universe 
outside of the boundaries of Bhara- 
tavarsa is predestined to sterility 
devoid of the property of creativeness. 

Hence a noteworthy feature of 
human evolution on the soil of Bharata 
is that all siddhis here are the fruit of 
Tapasyd , the product of sustained and 
strenuous endeavour. Elsewhere in 
the universe in all the other Lokas 
siddhis manifest from birth as natural 
endowments. Hence may be deduced 
the natural and obvious corollary that 
from Bhuvarloka upwards in all the 
Lokas of the universe whatever siddhis 
manifest from birth as natural endow- 
ments must have had their creative 
theatre in Bharatvarsa. 

And this is exactly the constitu- 
tional peculiarity of all lands that bear 
the name of Bhoga Bhumi. In these lands 
all powers, all faculties, all vihhutis are 
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constitutional possessions. In the 
Karma Bhumi man is given an unlimited 
power of creation. In this land of baffling 
mystery man can, given the qualifica- 
tions, sow the seeds of an unlimited 
variety of siddhis and unlimited variety 
of bhoga. In lands distinguished as 
Bhoga Bhumi nothing now can be created. 
Their soil is adapted to nourish and 
foster, to give shape and form and 
finish to what already exists in the 
constitution as a potency. In their 
peculiarly balmy and fructifying sky 
the seeds that have been sown amid 
sun and rain and sleet and hail on the 
soil Of the Karma Bhumi ripen into 
magnificent harvests. 

Strange, incredible, paradoxical as 
it may appear, the field of creation of 


this leviathan mass of Karma— the field 
wherein its seeds are sown- is in com- 
parison illogically, ridiculously, absurdly 
small. The field of its fruition expands 
to the uttermost verge of the universe. 
The field of its creation contracts into 
and comprises an area containing a few 
thousand square miles of land. ThiB 
creative centre, this mysterious, occult 
seedbed of higher Karma , is the land of 
Bharatavarsa. Bharatavarsa is the 
womb of all Karma whereof the fruition 
lies in Brahma-Loka, in Visnu-Lioka, 
wherefrom stretch in limitless vistas of 
glory and joy the frontiers of moksa. 
Bharatavarsa is the womb of yet 
loftier destinies which carry the Jivdtmd 
to Paranirvanio bliss. 

( To be continued ) 


Our Present-Day Education. 

By Hanumanprasad Poddar. 

( Continued from the previous number . ) 


WHAT KIND OF EDUCATION 
SHOULD WE GIVE ? 

Does all that has been stated 
before mean that boys should be 
given no education at all? No, that 
is not our intention. They should 
certainly be given education, but the 
type of education should be such 
that it may develop their faith, their 
religious beliefs, their regard for right 
conduct, and their capacity for sacrifice 
and restraint. Let their education 
make them true and representative 
men who fear God and believe in 
the soul, who are embodiments of 
courage, patience and love for their 
fellow-creatures. Subsidiary to this 
let them obtain knowledge of other 
necessary things of the world. It 
would have been desirable if education 


could have been made less expensive, 
but under present circumstances such 
a possibility seems to be a far cry. 
It is very necessary that educationists 
devote their attention to these prob- 
lems, and spare some time to devise 
constructive reforms along these lines. 

With regard to the education of 
girls, it appears best, in my humble 
opinion, to give up the fondness for 
Western education. Let them receive 
their education from parents at home 
or from their husbands after their 
marriage. Home is the proper 
university for girls. It should not 
be forgotten that the acquirement of 
knowledge of a foreign tongue or of 
university degrees for such knowledge 
has no particular value for a girl of 
our society. Knowledge of a foreign 
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language does not invest a woman 
with wisdom, nor does it bring any 
extraordinary quality to her. Could 
this knowledge be derived without 
bringing other undesirable complica- 
tions, there might be some reason to 
extend it a welcome. But to obtain it at 
the expense of our well-tried traditions 
is a terrible loss, indeed. What 
particular profit can our sisters and 
daughters derive from an education 
which could render no good to our 
boys ? In my humble opinion the 
many new social experiments that 
are being introduced among women 
as the result of this education have 
brought much moral and spiritual 
degradation among them as well as 
to society, and that such a state can 
never be desirable for society. This 
does not, however, mean that the 
door to literary education should 
be altogether closed against women. 
Draupadi possessed great wisdom, 
she had the capacity to conduct the 
affairs of the state, and actually 
helped the Pandavas with her advice 
during the great Kaurava war, but 
she was also at the same time an 
ideal mistress of the home. Akalyabai, 
who ruled a state, was likewise 
adorned with great wisdom and 
spirituality. Let our present-day 
women similarly cultivate wisdom, 
keeping intact the ideal of developing 
their quality as the ideal lady of 
the home. Their education should 
be conducted for furthering this goal. 
Till a system of education is formulated 
for the promotion of this goal, the 
best interest of society will be served 
by keeping women oui dde the influence 
of the present useless and harmful 
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higher education imparted by the 
universities. It appears to us that 
it is better for them to remain 
uneducated and unlettered than to 
be deprived, through the corroding 
influence of modern education, of their 
inherent qualities of motherliness, 
purity, humility and the inner beauty 
of their soul. There is need for an 
education that promotes and develops 
the higher qualities, and that which 
destroys them is harmful. Wisdom 
therefore lies in giving up the grow- 
ing attraction for spreading modern 
education which presages nothing but 
evil and degradation to society. 

A FEW HUMBLE SUGGESTIONS 

An attempt has been made in 
the foregoing pages to bring out only 
the salient evils of modern education. 
There are, however, many other 
harmful results of this education 
which have not yet been touched. 
For instance, it is modern education 
that has brought to the fore and 
made acute the differences and mis- 
understandings among the various 
interests of society. It has no 
doubt fostered the spirit of so- 
called nationalism which aims at 
removal of legitimate restrictions of 
tradition for regulating interdining 
and intermarriage. But it has dried 
up the sentiments of love and fellow- 
feeling. It is promoting a narrow 
patriotism which in Europe has not 
only destroyed love for humanity, 
but has become a source of menace 
to all the states from each other. 
Under the influence of this educa- 
tion it is on the one hand urged 
that the distinctions of caste should 
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be obliterated, and on the other the 
country is being flooded by communal 
organizations and conferences, and 
an exceptional anxiety is being shown 
by all to maintain their separate 
communal existences. The question 
of an all-India unity is a far cry 
when there is no unity of interest as 
between Hindus and Hindus, and 
Muslims and Muslims. Among the 
Hindus there have been new divisions 
representing the Jains, Sikhs, Ary a 
Samajists and Brahmos and signs of 
additional fissures are growing. 
Many small communities and even 
their subordinate branches have started 
organizations to forward their own 
communal interests. The Agarawal 
Sabha, the Agarawal Panchayat, 
the Agarawal Yuvaka Mandal, the 
Maheshwari Didu Panchayat, the 
Maheshwari Mahasabha, — these and 
many others of this type are instances 
in point. The Vaisya community was 
originally organized under one Vaisya 
Sabha, but now there are so many 
organizations of the branches and 
sub-branches of this community. 
What is more, modern education has 
set wife against husband, and husband 
against wife by emphasizing the di- 
versity of their interests. What a 
great fall from our ideal which taught 
man the identity of his interests with 
those of the world at large through 
such short and pithy maxims as 
and We 

loudly proclaim the necessity of 
removal of social distinctions and 

* ‘To look upon people of the whole 
world as one’s kinsmen/ ‘To look upon 
the whole creation as one’s own self.' 


differences, although we ourselves are 
victims of such destructive separate- 
ness that the satisfaction of petty 
individual self-interest has become 
the highest goal of our life. All 
thoughtful people know and realize 
the strength of these modern tendencies 
and attempt in their own ways to 
combat them. Let us devoutly hope 
that educationists and patrons of 
learning will give their thought to 
the seriousness of the problem, and 
put their heads together to devise 
and introduce without delay some 
appropriate scheme of reform. In 
my humble opinion much of the evil 
of the modern system of education 
can be eliminated, and the true ideal 
of education can be realized, if proper 
consideration is given to the following 
suggestions:— 

1. Text-books should be written 
bringing out the true significance and 
underlying ideas of our ancient culture 
and civilization. These should contain 
appropriate selections from old 
Sanskrit texts, and noble and inspir- 
ing illustrations from the lives of our 
pre-historical and historical heroes. 

It should be realized that a 
people that loses respect for its culture, 
for its own heroes, and for its language 
and literature is doomed to extinction. 
Modern education has introduced 
among us this germ of destruction in 
such an insidious form that we are 
being deluded to regard our degrada- 
tion as a sign of progress. It is 
through the influence of this education 
that we have lost reverence for our 
ancient heritage, and have developed 
in its place love and respect for 
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Western civilization, for Western 
heroes, and for the literature of the 
West. It is not our intention to 
discourage appreciation of even the 
good points of other cultures. What 
we contend is that this appreciation 
should not be allowed to bring any 
demoralization to our soul. It is this 
demoralization that does not allow us 
to see the wealth lying at our feet; 
it prompts us to look at our culture 
with an eye of indifference, and 
even of contempt, although we 
grow- enthusiastic in its praise if by 
chance any aspect of it receives 
some appreciation from a Western 
thinker. 

2. Text-books should contain 
lessons intended to strengthen the 
faith of boys in God and religion. 
A universally respected book like the 
G7ta should form a part of the higher 
curriculum of studies. 

3. There should be lessons in 
the text-books intended to promote 
right conduct and develop the higher 
or divine instincts ( ) of the 
boys. This may be done through 
illustrations from the lives of men 
who have been great through the 
cultivation of such conduct and such 
instincts. 

4. Particular emphasis should be 
laid on the development of the 
following sixteen qualities: — 

( 1 ) Devotion to God; ( 2 ) Devo- 
tion to parents; ( 3 ) Respect for the 
ancient scriptures, and love of country; 

( 4 ) Truth; ( 5 ) Love; ( 6 ) Brahrna- 
charya; ( 7 ) Non-inj» ry to creatures 
( Ahimsa ); ( 8 ) Fearlessness; ( 9 ) 


Charity; ( 10 ) Straightforwardness; ( 11) 
To regard others’ wives with the same 
respect as is shown to one’s mother 
and sisters; ( 12 ) Not to participate 
in slandering others; ( 13 ) Not to 
show disrespect to any religion, or 
to any religious teacher; ( 14 ) Not 
to practise deceit, double-dealing and 
dishonesty for earning livelihood; ( 15 ) 
Respect for earning through honest 
physical labour; and ( 16 ) Fellow- 
feeling. 

There should be a common 
prayer every day before the school 
or college starts in which the teachers 
should participate with the boys. 
The form of the prayer should be 
such that boys belonging to any 
sect or community may join it with- 
out any objection. 

5. Birthdays of Avataras and 
saints should be celebrated with 
great eclat. Opportunity should 
be taken on those occasions to 
enlighten the boys on their life and 
teachings. 

6. Boys should be enlightened 
on the great benefit that may 
be derived from purity in food 
and drink and observance of self- 
control. 

7. Text-books should not contain 
any erotic references; if they form 
part of any poem or drama, portions 
containing such references should be 
expunged. 

I have been told that some 
professors find it impossible to teach 
such passages in modern text-books, 
and even compel the girl students to 
absent themselves from their period 
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so long as they dwell on such 
passages. 

8. No text-book should contain 
any lesson that may promote secta- 
rian or communal misunderstanding. 

9. There should be lessons in 
the text-books to show the evil 
effects of luxury and extravagance. 
Attempt should be made to keep 
the life of students pure and simple. 

10. Instructions should be im- 
parted as far as possible through the 
mother tongue. 

11. Selection of professors and 
superintendents of hostels should be 
made from people possessing a pure 
character, who are God-fearing, spirit- 
ually-minded, who hate extravagance 
and luxury, and are economical in 
their habits. 

( It should be remembered that 
professors and superintendents exercise 
the greatest influence on the life of 
students. ) 

12. There should be some arrange- 
ment for the manual training of 
boys so that when they leave their 
schools and colleges they may not 
look down upon any kind of manual 
labour, but may take pride in it. 

13. The regulations of school 
and college hostels should insist on 
simple aud disciplined life. The 
students should do their work with 
their own hands as far as possible, 
so that when they leave the por- 
tals of their college or university 
they may not consider such work as 
derogatory to themselves. The habits 


of cleanliness in body and mind 
should be inculcated. The body 
should be kept clean according to 
the indigenous method. There should 
be arrangement for holding of Kathas 
during off-days. 

14. Educational institutions 

should be established amidst sur- 
roundings of natural beauty, parti- 
cularly on the banks of rivers; they 
should be devoid of all expensive 
paraphernalia or furniture of foreign 
make or fashion. 

15. Respect for parents should 
be inculcated so that it might be 
considered a duty to serve them. 
Boys should be taught never to show 
any disrespect to anybody; the habit 
of ridiculing others should be dis- 
couraged and controlled. 

16. Co-education of boys and girls 
should in no case be encouraged. 

17. Only married lady teachers 
of proved character should be appointed 
for the teaching of girls. The curri- 
culum of study for girls should be 
different from the curriculum for 
boys, and their class periods should 
be fixed according to the household 
convenience of their guardians and 
parents. 

18. The education of girls should 
primarily aim at developing to their 
full height their qualities of chastity 
and motherliness, and their capacity 
as an ideal mistress of the home. 

19. Text-books should contain 
lessons to promote respect for the 
ancient tr iditions of right conduct, 
service, purity of food and dealings. 
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20. The Sattwic forms of renun- 
ciation, endurance and charity should 
be taught and inculcated. 

21. Acquisition of physical strength 
and its proper use should be taught. 

CONCLUSION 

It is undoubtedly an offence to 
see only the dark side of a question. 
Although we are distinctly guilty of 
it in the present case, we have been 
compelled to do it under an over- 
whelming sense of duty. Our humble 
apologies are offered to those friends 
whose feelings we may have unwit- 
tingly hurt, or who may consider us 
to have gone beyond our province to 
discuss a subject without possessing 
the proper qualification. It is far 
from our intention to tar indiscrimi- 
nately with the same brush all men 
and women who have received Western 
education. We are aware that there are 
many great souls, who are the salt 
of the earth, and who though much 
advanced in Western learning, lead 
ideal spiritual lives. We also know 
of some mothers and sisters who in 
spite of their having been educated 
on Western lines have held fast to 
the Hindu ideal of chastity and are 
greatly devoted to God, religion and 
the Hindu tradition of purity of 
conduct. The range of acquaintance 


of an individual must be by its nature 
limited. It is, therefore, very probable 
that there are other educated brothers 
and sisters whom we do not know 
but whose purity of heart and conduct 
will compel us to pay them our 
homage. Nevertheless, it is our con- 
viction that most of these souls are 
men of an advanced age who had 
the good fortune of being brought 
up by their parents amidst surround- 
ings which were congenial to the 
development of the spiritual side of 
their nature. That the number of 
such souls is dwindling among the 
present generation of students of both 
the sexes is admitted by all, and can 
be proved even by direct evidence of 
facts. 

We are aware that our great 
educationists and thinkers are engaged 
in maturing even better plans than 
what have been suggested in these 
pages, and are trying to give effect 
to them through many and varied 
experiments. We also realize that it is 
easy to criticize, but very difficult to 
tackle a situation against the current 
of popular feeling. All the same we 
take the liberty of placing our humble 
suggestions before specialists and 
men in authority with the hope and 
trust that they will receive some 
consideration at their hands. 




The Philosophy of Vivaha. 


There is a plethora of books 
written on Indian social customs and 
marriage, but there is not even a 
single book which gives a peep into 
the philosophy of Vivaha and its 
purpose as conceived by the Hindus. 
There are invaluable and innumera- 
ble gems of truth ensconced in our 
Sanskrit literature, and among these 
I dare say, one is the philosophy 
and purpose of ‘vivaha’ as conceiv- 
ed by the ancient sages of India. 
If there is any country in the world, 
it is India, I believe, where religion 
and philosophy reign supreme, and 
where every minute act of human 
life is valued mainly from the philo- 
sophical and spiritual point of view. 
Nowhere in the world, except in 
India, is seen the harmonious blend- 
ing of Dharma, Art ha, Kama and 
Mok$a. As such there is no wonder 
that even ‘Sex’ or ‘Kama’ is taken 
to be a sacred one, provided it does 
not go against ‘Dharma’— 3^3 
sfiTRlsfa In the following lines 

I shall endeavour to show how vivaha 
( marriage ) was spiritualized by the 
sages of ancient India. 

SAMSKARAS 

There are in the Vedic religion, 
sixteen Sarpskaras or purificatory 
rites and among them vivaha is one. 
It may be noted here that the word 
“Marriage” is not the exact synonymn 
of the Sanskrit word “Vivaha”. 
Bharadwaja, the author ol “Karma- 


By B. Kutumba Sastri, B. A. 

Mimaipsa Darsana” says that Vivaha 
is a special and important Saipskara 
for a woman — [Samskara- 
pada, 41 ). A girl according to this 
sage must be married before she 
attains her puberty, and for this he 
offers an explanation also in the 
Sutra ( /hid. 42 ). 

Age before puberty is one of transi- 
tion between ‘balya’ and ‘yauvana’, 
and it is at this age that the vivaha - 
samskara will have its best effect. 
Hence the necessity of pre-puberty 
marriages. For a man all the sixteen 
Sarpskaras are necessary — “gwm 3 tft”. 

The Important feature in family 
life is sense-control, i. c., this stage 
in life is a field wherein we must 
train ourselves to control our mind 
and senses— ‘BW-TCR Really the 

sage seems to me here as giving out 
a sane view that had never crossed 
the mind of a theoretical philosopher. 
Are we not reminded of Kalidasa’s 
saying that whosesoever mind is not 
allured even in the presence of a 
cause for temptation, lie indeed is a 
hero — 3 
V s ? 'ffcl’:’. According to the sage Bhara- 
dwaja one must before taking to 
Satiny asasrama, arm himself with self- 
control. As such, we see that pro- 
geny even is not the only purpose 
of Vivaha. 

MAN AND WOMAN 

Our Sastras assert that every 
man is MularPuru$a and every woman 
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the Prakrit. Bharadwaja also asserts 
the same in the Sutra 
etc. In the Durga-Saptasati it is 
stated that all women are but the 
manifestations of the Goddess — 

Sftr: few HTOT: wm This 
Prakrit we must remember, is the 
creative factor of this world. 

VI&E§A DHARMAS 

There are certain Visesa Dharmas 
both for man and woman. The 
Dharma of a man is that which has 
‘Yaga’ as its main feature, because 
that Dharma can lead one to salvation — 

( ibid ). 

Yajha ( sacrifice ), dana ( charity ) 
and iapas ( austerity ) are the three 
important religious duties that are to 
be performed by every human being 
in this world. 

( Oita XVIII. 6) 

Yajha, again, is of three kinds, 
viz., Karma-yajha, Upasana-yajha and 
Jhana-yajha. So Jhana also is one of 
the varieties of yajha. We see here 
that of the three important duties, 
Yajha is most intimately related to 
Jhana , which is the only means to 
salvation — 3TRR gfe” and so Yajha 
is selected as a Visesa Dharma for 
a man. 

The Dharma of a woman is that 
which has “Tapas” for its main part, 
because it cannot give Katvalya . 
“iwswtfr ^irafs ( Hid ). 

Now it may be asked how the 
Dharma of a man can give him 
salvation while that of a woman 


cannot. The answer is simple. Kai- 
valya is Kevalatva or oneness. We 
are told that in the beginning of 
this creation there was one Being 
who differentiated himself into two 
and from this duality emanated all 
this creation, the chief and indepen- 
dent streams in every aspect of the 
world being masculine and feminine. 

5TF& TOli 3 W: II 

( Brihadaranyakopaniiad ) 

i jqra ^f?i i 

( K. M Banana ) 

Now, to regain this unity or 
oneness is to achieve Katvalya . We 
have also to note here that a wife 
is not different from her husband— 
‘qt * T iwnpTf ( i. e., in truth, 

husband and wife are but one and 
the same ). So a woman ( the Prakrit ) 
must merge herself into man ( the 
Puru$a ). Thus, obviously a woman has 
to depend upon man for her salvation, 
whereas a man can regain his 
natural form and realize himself 
through Jhana , which he should try 
to acquire by dispelling ajhdna. Thus 
we see, how Visesa Dharmas of 
man and woman are different. To 
become identified with man, there is 
no better means for a woman, than 
‘Tapas* by which she can become the 
Puru$a himself on the analogy of 
Bkramara-kita phenomenon.* This is 
why our 6&stras require a woman to 
be devoted to her husband. It appears 
that to some extent it is easier for 

* The phenomenon of the larva of a 
wasp becoming a wasp. 
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a woman to gain salvation than for 
a man who has to pass through 
several births and stages of growth. 
A woman, on the other hand, to 
whatever caste or social status she 
may belong, gains salvation by her 
devotion to her husband alone. Nay, it 
has also been asserted that a woman, 
through her chastity can materially 
help her husband to go to heaven, 
even though he is a sinner— 

*T4T I 

^ n* 

This much about the Visesa 
Dharmas of man and woman. 

VIVAHA AND MOKSA 

What we have to see now is 
how Viva A a is a means to gain 
salvation. It has already been hinted 
in the previous paragraph, but 
Bharadwaja tries to explain the same 
in some scientific terms. As has 
already been noted above, this world 
is constituted of feminine and 
masculine streams. The Jlva in the 
feminine body becomes one with that in 
the masculine body and then the former 
soul also will be fit to acquire know- 
ledge and thereby gain salvation. 
‘^KT Another 

similar explanation also is offered by 

* Just as a snake-charmer forcibly 
takes out a snake from out of a hole, 
even bo a devoted and virtuous wife 
is able to redeem her husband and 
enjoy heavenly bliss with him. 

t From this it appears the sage is of 
opinion that a woman cannot got salvation 
without becoming herself a man, i , e, t 
man only can attain salvation. 


the sage— ( this 
world is constituted of two kinds of 
forces, attraction and repulsion ). 
These are the two magnetic forces 
that are maintaining this world. 
Even the atomic mind is constituted 
of these two forces, says a Puranic 
passage. 

fofrawrr *rr n 

Passion or rag a in our minds is 
the power of attraction and hatred or 
dwesa is the power of repulsion. Of 
these a man has the power of 
repulsion, and a woman has the power 
of attraction. firafa jg:* 

( Dharmapada , 58 ). Truly man is 
destructive and woman is a creative 
power. 

When these two 
forces meet each other, and are of 
equal magnitude, then will result 
Sativaguna , wherein there is neither 
repulsion nor attraction, and which is 
nothing but complete Knowledge and 
Bliss. Where there is neither rajas 
nor tamas, Sattvaguna will naturally 
form itself. 

*TT Weft: ^HTl 

Now it may be said that even 
a woman cannot attain salvation by 
mere chastity, for all the Vedas say 
that without Jnana there can be no 
‘Mukti’ ( Salvation ). For this, the 
sage gives a ready answer in the 
following two Sutras;— 
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( 1 ) I 

( 2 ) i 

Two answers are given here. By 

her chastity a woman goes to ‘Satlloka* 
wherein one can acquire Juana 
easily and thereby attain salvation. 
Secondly, a devoted wife will think 
of her husband even on her death-bed, 
and so in her next birth she will 

become a man who can acquire Juana 
easily, by virtue of his power of 

concentration earned in his previous 
birth, and thus attain salvation. What 
we think of on our death-bed that 
will we become in the next birth, is 
a well-known psychological fact. 

^ wvri i 

mi II 

( Gita VIII. C; 

mn : m few i 

( Brihadaranyakopanishad ) 

After all, all these seem to be 
mere explanations. For a woman of 
chastity, her husband is not mere 
flesh and bones but God incarnate, 


and so even when she is on her 
death-bed, she is only reminded of 
God, and thereby becomes one with 
Him. 

It may be noted here that even 
a woman who fails to keep up her 
chastity in spite of her attempts, will 
be benefited at least in her next 
birth, by taking to the practice of 
Yoga, and also by virtue of meritorious 
deeds in her past births— 

Cf. srerfir i 

( K. M. Darsana ) 

Cf. ft II 

( Gita ) 

But to gain Moksa through mere 
love is easier than through the 
practice of Yoga. All these theories 
may seem to be full of fancy, but 
what we have to grasp here is the 
spirit and thought that is concealed 
herein by the ancient sages of India. 
Thus it is shown, how Vivaha also 
was spiritualized by our ancients, and 
that it was not taken by them 
merely as a social custom. 




Sanatsujatiyam 


SECOND DISCOURSE 

&ri Sanatkumara’s august presence 
itself was a source of never-failing 
inspiration and encouragement to king 
Dhrtarastra. He felt, as it were, that 
wisdom had dawned on kis mind 
which had been till then hazy with 
confused ideas. He thought that the 
best days of his life began only 
when Vidura spoke to him on the 
eternity and immutability of the 
Paramatma and the transient nature 
of all objects of mundane existence. 
His heart was saturated with joy at 
Vidura’s benevolent sincerity of heart. 
It might be remembered that Dhrta- 
rastra had already floundered enough 
in the ocean of miseries and so longed 
for an emancipation once for all from 
the bondage of samsara. This thirst 
for liberation is the prime requisite 
of a true aspirant of Atma-Vidya. 
Only when the mind is cleansed of 
all impurities like desire, resentment 
etc., is it possible to gain a 

true perception of the Truth. 

So Dhrtarastra, very anxious to 
learn the Truth, requested Sri Sanat- 
kumara to bless him with the Supreme 
Knowledge ( WT )■ “They say” 
he said, “that you preach to the world 
the theory of the non-existence of 
death. But the Devas and the Asuras 
practised strict continence ( Brahma- 
chary a ) in order to free themselves 
from the shackles of death. Which of 
these two facts is right ?” The 


By T. S. Srinivasan. 

Chhandoyya Upanisad tells us that 
Indra and Virochana believed in the 
existence of death and with a view 
to avoid it practised Brahmacharya . 
If there existed nothing as death 
there would not have arisen any 
necessity for the Devas and the 
Asuras to take to Brahmacharya . 
So thought Dhrtarastra, who asked 
Sanatkumara to explain to him whether 
death existed or not. The “Eternal 
Boy” was pleased at his query and 
gave out his reply — a reply intended 
not only for the enlightenment of 
the blind king but also for the 
benefit of the entire ‘blind humanity’ 
whose real nature is shrouded in 
the utter darkness of Avid y a or 
nescience. Some believe that there 
is death and hope to escape its cruel 
hands by the performance of Vaidika 
karmas. These people do not realize 
that the deathless state is not one 
attainable by Karmas. But there are 
some others who believe that nothing 
but the Supreme Atma is real, and 
totally deny the existence of death 
for Him. These persons recognize 
the absolute nature of the Imperish- 
able Supreme Brahma . Sanatkumara 
began to explain to the king the 
philosophy of death because he knew 
that the subject on hand was so 
recondite, subtle and abstruse that 
any superficial knowledge would lead 
the latter into a maze. He said that 
the theory of the existence or non- 
existence of death dated from the 
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time of creation. Some were of the 
opinion that death was synonymous 
with ( ) the erroneous identification 

of the perishable body with the 
Immortal Soul. But he himself 
preferred to equate it with the still 
more anterior lapse from the percep- 
tion of Brahma which was responsible 
for this erroneous identification, and 
the miseries of birth and death 
consequent thereon. The state of 
oneness with the Para Brahma , 
according to him, was the state of 
deathlessness. 

Here Sanatkumara substantiated 
his arguments by adverting to the 
war between the Suras and the Asuras. 
Who are Suras and Asuras ? Those 
indulging in sensuous pursuits with- 
out attempting to know their real 
nature are Asuras. ( ^§3 ^3 ff^3 ^ 
sfcl ) Those who enjoy 

transcendental joy in the Atma which 
resides in the chamber of their hearts 
are Suras. ( WJ- ) 

The orthodox commentators consider 
the above story as an eulogistic 
remaik ( ) to point out the 
omnipotence, the omnipresence and 
the omniscience of Brahma . The 
Asuras in their war with the Devas 
were defeated due to their ignorance 
of the knowledge of Brahma and their 
attachment to sensual materialism. 
But the Suras, inasmuch as they 
comprehended the Supreme Spirit, 
emerged victorious and glorious. 

In fact, death never pounces on 
its victims nor pierces them with 
sharp claws like a tiger; for death 
has no form or shape. Ordinary 
people identify Yama with death. 


And the Puranas narrate how Savitrl, 
the chaste and dutiful wife of Satyavan, 
met Yama in physical form, pleaded 
for the life of her husband and at 
last won it from him. But it is not 
this Death that Sanatkumara speaks of. 
It may be pointed out that here and 
throughout Sanats ujatjyam Sri 
Sanatkumara harps on the sole string 
of Advaita and strictly warns us against 
falling into the hands of Pramada 
( ), the Real Death. The ignorant 

think that Yama, the god of death, 
is a cruel god. The Acharya says 
that he is not as they take him to be, 
but on the other hand he metes out 
justice according to the Punya-Papa 
( virtue or vice ) of man and leads 
him on the right path, and thus 
justifies his appellation of Dharma Raja. 

So, it is clear that Pramada alone 
was death. We shall now consider 
its mode of operation. This Pramada, 
this “death” starts with Egoism and 
then Desire. In the Bhagavadtfta 
Arjuna puts the question to his 
Divine charioteer: “What prompts a 
man to commit sin even against his 
will ?” §rl Krsna answers: “That is 
desire. That is anger. That is the 
product of the quality called Rajas ” 
( mR trq sfito w ) In this 

world almost all thinking beings are 
swayed by desire to secure pleasures. 
It is desire that induces them to 
action. If there is any obstacle to 
their getting the desired objects this 
desire takes the shape of anger 
towards that obstacle. Anger produces 
confusion and deprives them of their 
power of discrimination ( Viveka ). 
As already stated, the state of 
equanimity is impossible of attainment 
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by a deluded man; he mistakes the 
forbidden path to be the right path. 
Those who are under the devastating 
influence of ignorance ( Ajnana ) 
with its multi-faces like egoism, desire, 
anger, etc., fall an easy prey to the 
god of death. After death they pass 
to the yonder world where they stay 
till their Karmas are exhausted. 
Again, they take their birth in this 
world. And the senses hold their 
sway over them according to their 
Karmas. They become, as it were, 
their servants and following in their 
footsteps revolve in the Samsaric 
cycle of births and deaths. That is, 
not having realized the true nature 
of Atma they flounder in the sea of 
Samsara dashed recklessly hither and 
thither against the rocks of desire, 
anxiety, etc. 

The next point dealt with by 
the heavenly Acharya is that Karma 
is the cause of the Samsaric cycle 
of births and deaths. Our Scriptures 
say that Karma is intended for 
( ) purifying the mind and 

that it should be performed without 
attachment to the fruits thereof. If 
one does an act with a view to enjoy 
its fruits he becomes irrevocably bound 
to Karma and its resultant pleasures 
and pains and is thereby prevented 
from crossing the ocean of Mrtyn 
Samsara. Why should the desire for 
the fruits of Karma entangle him in 
the cobweb of Samshra ? The Acharya 
explains that the man who mistakes 
the body etc., to be the Atma is at 
once deluded into the belief that 
much real pleasure is derivable from 
enjoying sense-objects. Just as the 
blind man stumbles on ruts, pits and 
6 


on ground covered with thorns and 
brambles, the man without discrimina- 
tion rambles about and tumbles down 
in his search after sensuous pleasures. 
This unrestricted desire for sensuous 
pleasures is like an intoxicant to the 
Indriyas or senses. The man unattach- 
ed to sensuous pleasures is immune 
from the evil influence of the senses; 
and these senses, on the other hand, 
turn their attention inwards where 
resides the Atma and as a consequence 
delusion is destroyed. But the man 
attached to sensuous pleasures is ever 
in the danger zone ready to collapse 
at any moment; the senses in his 
case do not go inward but wander 
about in search of more and more 
pleasures and the more their store of 
pleasures the greater tlieir desires 
grow and the farther the Truth 
recedes. Wisely did Bhagavan Manu 
say: “By enjoying desire Kama becomes 
insatiable even as fire increases more 
and more with havis , i. e ., oblations 
( Manu Smrii II, 94 ). 

Thus, so long as man retains rela- 
tionship with the sense-objects known 
as Sahda , Sparsa etc., ( sound, touch, 
etc. ) his miserable condition in the 
ever-recurring cycle of births and 
deaths becomes a fixed necessity. For, 
his kinship with the unreal objects 
born of ignorance or Avtdya makes 
him lose his inherent lofty Bralimic 
state and mercilessly makes him 
experience the bitter fruits of 
transient misery-giving pleasures of the 
senses ( Kamini , Kahchana , etc., ). 
When these take permanent abode in 
his mind they invite their other 
friends to settle with them. No wonder 
he is inextricably caught in their net 
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and is made to dance to their tunes. 
Need we say that he will be subjected 
to the severest forms of tyranny at 
their cruel hands ? Enamoured of 
the objects of Kama y youths stray 
from the right path and are enmeshed 
in the maze of Mrtyu ( death ). 
But, on the other hand, the wise 
equanimous men find amidst the 
fleeting transient world, their eternal 
state of beatific bliss. These souls 
alone are called valiant ( dhiras ). 
How do these dh'iras conquer death 
and extricate themselves from the 


grip of Samsdra ? They consider the 
sense-objects as unstable, unclean and 
misery-ridden and spurn them and 
treat them with the utmost contempt 
that they rightly deserve. They 
cleanse their minds of the impurities 
of Kama . They thus become the 
Mrtyu of the Mrtyu , the devourer of 
death. He who destroys sensual 
desires by his discrimination ( Vtveka ) 
becomes himself the slayer of death; 
he alone is really learned; he alone 
is clever; he alone has rightly under- 
stood himself. 


The Path of Devotion in the Gita. 


The Srimad Bhagavadgitd is an 
incomparable book of spiritual lore, 
a mine of truths for guiding the 
progress of spiritual aspirants in the 
three paths of Action, Devotion and 
Knowledge. It cannot be said that the 
Gita deals primarily with this or that 
particular path or discipline. Although 
it is a small book in which the 
various topics have been touched 
upon only briefly, the treatment of 
none of these is incomplete. It has, 
therefore, been truly said:— 

g^3Uf§;fa:^T II 

“It is needless to traverse the 
vast field of spiritual literature, the 
Gita alone should be read and re- 
read with care, — the Gita which 
proceeded from the lotus-like lips of 
Padmandbha ( Mahdvi$t m ii, from whose 
navel sprang the lotus, the place of 


By Jayadayai, goyandka. 

origin of the Creator, Brahma) Him- 
self.” 

The intention of the above verse 
is not to discourage the study of the 
other scriptures, but only to bring 
out the real worth of the Gita . One 
who lias realized the truths contained 
in the Gita has nothing more to 
know. The different disciplines of 
Action, Worship and Knowledge have 
been dealt with in their respective 
places thoroughly and clearly. It can- 
not, therefore, be said that one is 
the main, and others are subsidiary 
themes of the Gita. Whatever point of 
view is dear to one, whatever 
doctrine he may believe in, finds 
its support in the Gita. That is the 
reason why different commentators 
have offered different interpretations 
of the Gita . None of them can, 
however, be pronounced to be in- 
correct. Just as the Vedas represent 
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the breath of the Paramatma even so 
the G'Uhy representing as it does the 
words uttered by God, is nothing but 
God Himself manifested in that Form. 
That is why like God Himself the 
teachings of the Gjta> too, appear in 
different lights to different persons 
according to the respective mental 
constitution of the devotees. Making 
the spiritual need of His dear friend 
and devotee Arjuna an occasion, the 
Lord delivered His incomparable 
message of the Gita for the good of 
entire humanity. To discourse or write 
on any point mentioned in that book 
is nothing but a puerile attempt on 
the part of a person like me. 
I am fully conscious of my in- 
competence to deal with the present 
subject. It is, therefore my humble 
prayer that learned and devoted 
souls who may happen to read 
these lines will kindly excuse me 
for this childish attempt. 

Although each of the paths of 
Action, Devotion and Knowledge, has 
its own importance in the Gita , it 
may nevertheless be stated that 
devotion is the main theme of the 
Glta } that there is hardly any chapter 
which contains no reference to Bhakti. 
The Gita begins with Devotion and 
ends with Devotion, too. At the very 
commencement of the discourse Arjuna 
surrenders himself to the Lord saying 
c^i ( pray instruct me; I take 
refuge in Thee ). Similarly, at the 
conclusion of the discourse the Lord 
lends His fullest support to, nay, 
enjoins, the attitude of complete 
surrender to and dependence on God, 


t. e n Himself when He says 

WPi spr* ( Relinquishing dependence 
on all other virtues take refuge in 
Me alone ), and further takes upon 
Himself the responsibility of absolving 
Arjuna from all sins. It is agreed 
on all hands that the attitude of 
surrender represents a form of Devotion. 
Of course, the devotion taught by the 
Gita is not an unthinking blind faith, 
or an ignorant relinquishment of duty 
through sloth or inertia; it is an active 
form of devotion based on discrimi- 
nation. This devotion can be properly 
practised by aspirants who have 
approached the perfection of God, the 
fullest embodiment of Perfection. The 
Lord Himself has described the cha- 
racter of this Devotion in the twelfth 
chapter of the Gita . In devotion as 
taught by the Gita there is no room 
for sin. How can it be possible for 
a devotee who has made God his sole 
refuge in life, who sees and feels the 
presence of God on all sides and in 
every object, commit any act of sin 
even in secret ? How can a devotee 
who having surrendered himself en- 
tirely at the feet of the Lord desire 
to make Himself completely subser- 
vient to His will, be capable of any 
sinful act ? How can a devotee, 
who realizing the creation to be a 
manifestation of tlie Lord considers 
it his duty to render service to all, be 
indolent or lethargic ? How can he 
who possesses the light of true know- 
ledge of the Paramatma find himself 
in the region of Darkness or Ignorance ? 

It was therefore that the Lord 
gave the following express command 
to Arjuna:— 
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rawegSlj tojw g«i ^ i 

^PfcTWTSf II 

( Oita VIII. 7 ) 

“Fight; but fight while constantly 
remembering Me ( God ) and with 
your mind and intellect dedicated 
to Me.” 

This represents what they call 
Devotion accompanied by disinterested 
action which is a sure way to realize 
God. Similar injunctions were uttered 
by the Lord in IX. 23, XVIII. 53, 
and some other verses of the Gita. 

This does not mean that the Lord 
did not say anything separately and 
exclusively either about Karmayoga 
( Action ) or about Bhaktiyoga ( Devo- 
tion ). Verses like ( thy 

right is only to action ), $$ 

( perform action while established in 
Yoga ) refer only to Karma ( action ); 
and verses like ( Fix thy 

mind in Me ) refer only to Bhakti 
( devotion ). But in these statements 
also the dependence of Karma on 
Bhakti , and of Bhakti on Karma may 
be detected, though not expressly 
stated. One who engages in action 
while established in Yoga through 
internal equilibrium and knowing the 
result of action to lie in God’s hands, 
indirectly practises devotion through 
remembrance of God, and a devotee 
engaged in devotional practices like 
worship, obeisance, etc., may be 
similarly said to be doing some action 
through those practices. The difference 
between him and an ordinary person 
who performs action through attach- 
ment lies in this that while the latter 
engages in action fo the fulfilment 
of his own worldly desires, the former 


does so only for the pleasure of God. 
The Glia has denounced renunciation 
of action for its own sake, and has 
characterized such renunciation as 
Tamasic in character ( Gita XVIII. 7 ). 
And stating in verse 4 of Chapter III, 
that perfection cannot be attained by 
renunciation of action, it has been 
pointed out in the next sloka that 
complete and absolute renunciation 
of action is impossible. Therefore, 
according to the Gita, Devotion lies 
in pursuing through body and mind 
all kinds of action appropriate to the 
class in which a person is born, for 
the sake of God, taking the perfor- 
mance of such action as being enjoined 
by God, fixing the mind completely 
and whole-heartedly in God. Salvation 
in the form of supreme perfection is 
attainable by this devotion. The 
Lord says:— 

to 

“He from whom all beings emanated, 
by whom all this is pervaded, wor- 
shipping Him through performance 
of his own duty, man can attain 
perfection.” 

This form of action instead of 
being the source and cause of bondage, 
brings salvation, there is no danger 
of a fall through its pursuit. God has 
enjoined all spiritual aspirants to 
take up and pursue the path of action 
for God-Realization and citing His 
own example, has advised even the 
liberated soul to engage in action for 
the good of the people, for guiding 
them along the right path, although, 
personally speaking, he has no more 
duties to perform — ■‘TO 
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Moreover, Aruna was a Ksatriya, 
a family man and a man of action; 
that is the reason why he was specially 
advised to follow a path in which 
there is combination of Devotion 
and Action. Truly speaking, that is 
the path which is suitable and necessary 
for the generality of people. There 
is predominance of Tamoguna 
( ignorance and darkness ) in the 
present-day world. It is on account of 
this Tamoguna that people who 
retire into seclusion are debarred 
from attaining divine knowledge and 
though outwardly engaged in prayer 
and meditation, they fall a prey 
to sleep, sloth and inaction. It is 
found in many cases that people who 
give up work saying they would 
henceforward live in seclusion, spend 
their time in devotional practices 
and meditation alone soon get 
disgusted with their life of seclusion. 
Some of them begin to spend their 
time in sleep, while others are found 
to complain that they are helpless in 
the matter since they could not con- 
centrate their mind on some specific 
object. Thus some of them turn 
out to be idlers, while others 
begin to indulge themselves through 
enjoyment of the senses. Persons 
who truly and sincerely devote them- 
selves to prayer and meditation are very 
rare. To engage oneself wholly in 
devotional practices and meditation, 
while living in seclusion, is not 
undesirable, but it is not so easy as 
we imagine it to be. Long and 
sustained practice is necessary to reach 
this stage and the practice may be 
developed and made more intense by 
a gradual process even while perform- 


ing the ordinary duties of one’s life. 
It is, therefore, that the Lord has 
enjoined us to perform action in a 
spirit of detachment, constantly 
meditating on Him, taking such action 
as a behest from God, and solely for 
cultivating God’s pleasure. Engage- 
ment in or withdrawal from action 
is neither a hindrance nor a help in 
reaching a state of deep meditation 
of the Lord. Genuine faith, reverence 
or Love is the main factor helpful 
to meditation. Where there is faith, 
where there is Love, action cannot 
be a hindrance; on the contrary, 
every single action of such a person 
being performed for God’s pleasure is 
converted into devotion in its purest 
form. This, too, does not prove the 
necessity of renunciation of action. Nor 
is it my intention to discourage the 
constant practice of devotion in 
seclusion. 

For those who are qualified, 
‘living in seclusion’ ( ) 

and ‘absence of enjoyment in the 
company of men’ ( ) is no 

doubt the proper course, but in the 
world as it is constituted the m ajority 
is found to consist of those who are 
qualified to follow only the discipline 
of Action. He alone is really qualified 
to live in seclusion who is completely 
absorbed in the devotion of God, 
whose heart overflows with undivided 
love for God, who begins to feel 
uneasy when he forgets the Lord 
even for a moment, who 

cannot properly perform his worldly 
duties having lost all consciousness 
of the outside world through ecstasy 
of divine love and to whom the very 
sight or mention of enjoyments of 
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the world is tormenting. For persons 
possessing these qualifications it is 
certainly more beneficial to remain 
aloof from society and keep themselves 
constantly engaged in spiritual 
practices in sequestered places. They do 
not give up work, it is work that takes 
leave of them. Such men when they 
retire to secluded places never yield 
to laziness nor do they indulge in 
worldly thoughts or desires. On the 
contrary, seclusion steadily swells 
the stream of their devotion which 
unites them in no time with the 
great ocean of Divinity and enables 
them to merge their individual 
existence into the infinite, illimitable 
expanse of that ocean. But those 
who are troubled by worldly impulses 
and distractions while living in seclu- 
sion are not qualified to suspend their 
activity for any length of time and 
lead a life of devotion in seclusion. 
The vast majority of people in this 
world belong to this last category. 
The practice followed by wise men 
is to suggest those methods alone 
which are suitable for the majority. 
Special efforts should therefore be 
made to turn the course of one’s 
activities approved of by the fiastras, 
towards God, and not to renounce 
them. 

It has been stated above that 
Arjuna was a family man, a Ksatriya 
( one belonging to the warrior class ) 
and a man of action, therefore he 
was enjoined to stick to the path of 
Action. This, however, does not mean 
that the Gita is intended for family 
men, Ksatriyas and men of action 
only. There is no doubt that this 


nectar-like milk in the form of the 
Gita has been available to the world 
only through the medium of Arjuna 
who acted as a calf to cause the 
milk to flow- It is so sweet, so 
universally useful that people of all 
countries, all communities, all classes, 
and all Asramas ( orders ) can drink 
it without let or hindrance, and 
attain immortality. Just as God is 
within the reach of all, even so the 
teachings of the Gita are open to 
all. Of course, it is necessary 
that he who seeks to derive 
benefit from the Gita should have 
an unimpeachable conduct, and should 
be endowed with faith, devotion and 
love. For the Lord has warned us 
not to propagate its message among 
irreverent and unwilling persons and 
among those who have fallen from 
the path of virtue or who lack the 
spirit of devotion ( Gita XVIII. 63 ). 
Every one who has taken refuge in 
God, to whatever race or class he 
may belong, is qualified to drink this 
ambrosia ( Gita IX. 32 ). 

There are, it may be urged, only 
two paths of spiritual discipline in 
the Gita , the path of Knowledge and 
the path of Action, there being no 
mention of a third discipline like 
Devotion, how can it be said that 
Devotion forms the main theme of 
the Gita ? The answer to this is that 
though Devotion has not been men- 
tioned as a distinct path or discipline, 
we should first try to understand 
what is actually meant by a disci- 
pline, and whether the path of Action 
or even that of Knowledge can be 
followed without cultivation of the 
spirit of worship or devotion. Action 
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without the spirit of worship degene- 
rates into a lifeless action, hence it 
cannot lead to emancipation, nor is 
Knowlege without Devotion commend- 
able. According to the Glia, Devotion 
should form an integral part of both 
the disciplines of Action and Know- 
ledge. The word Ni$tha indicating a 
discipline, etymologically means ‘being 
established in the Paramaima\ One 
gets established in God in two ways — 
as distinct from God and as identical 
with Him. In the former state he 
recognizes God as the whole ( aisft ) 
and himself as a part ( ^<1 ), God as 
the object of worship, and himself 
the worshipper. Work which is done 
with the above recognition and with 
the motive of pleasing God, in 
accordance with the injunctions of 
God, without attachment to the result 
of such work constitutes what is 
known as Karmayoga or disinterested 
action. And the latter state or the 
state of identity with Brah?na, which 
is consolidated truth, knowledge and 
bliss, is that in which all action taking 
place in Prakrti ( Nature ) is recognized 
only as a play of Prakrti, as 
nothing but illusion, and all existence 
is resolved into a unity, the unity of 
Brahma beyond which there is nothing. 
This state of unity or identity is 
called Sankhyayoga ( Yoga of Know- 
ledge ). Devotion permeates both these 
forms of spiritual discipline. Thus it 


is seen that there was no necessity 
to mention Devotion as a separate 
discipline. It may be urged here that 
if such is the case, realization of God 
will not be possible through Devotion 
alone without recourse to Karmayoga 
or Jhanayoga . This, however, is not 
correct. For the Lord has stated at 
several places in the Gita that realiza- 
tion of God is possible through 
Devotion alone. As regards direct 
vision of God He has gone so far as 
to say that there is no other means to 
it besides exclusive devotion to God. 
( Gita XI. 54 ). The point has been 
further elucidated in verse 24 of 
Chapter XIII, wherein Devotion in 
the form of Meditation has been 
expressly stated as a means of Self- 
Realization—' V. The 
practice of this form of Devotion, 
viz., Meditation can be carried on 
along with the two forms of discipline 
stated above or as a separate disci- 
pline. The discipline of Devotion or 
worship is the easiest and best of 
all disciplines. The aspirant on this 
path is backed by God who is a 
source of ever-increasing strength to 
him. Let us, therefore, all of us 
adopt the discipline of pure and 
exclusive devotion to God without 
any ulterior or worldly motive and 
perform our ordinary duties of life 
with the only motive of pleasing 
God. 



A Peep into the Illustrations. 


J>r't Sn Mafiasaraswati. 

According to Hindu theology, 
Brahma, Visnu and Maheswara are 
the three aspects of God presiding 
over the functions of creation, 
preservation and destruction of the 
universe. These three presiding 
deities have their respective counter- 
parts, 6aktis or female energies. 
Of these, Maliasaraswati is the counter- 
part of Brahma, the Lord of creation. 
Together with Brahma, She presides 
over and regulates the function of 
creation. The counterparts of Visnu 
and Maheswara have been termed 
MahalaksmI and Mahakali respectively 
in the Hindu scriptures. 

The Wonder of Indian Womanhood, 

The ideal of female chastity 
upheld and enforced by the Hindus 
has been unique in the history of 
the world. This ideal is not based 
on a social convention only but has 
its root in the spiritual thought- 
structure of Hinduism. The Markandeya- 
Purana says, “a woman is not required 
to perform separate Yajfias or 
separate religious rites or to observe 
separate fasts and practise separate 
austerities. Through devotion to 
the husband alone, she may attain 
the desired Lokas. She attains 
happiness both in this world and 
the next if the husband is happy 
through her conduct. The husband 
is the object of worship for a woman.” 

Among the well-known names of 
ideal devoted wives handed down to 
us from the past ages, the name of 
Devi Anusuya holds a very high place. 
She was the wife of the famous I$.si 
Atri. Readers, who are acquainted 


with the story of the RamUyana, may 
remember her instructions on the 
subject of female chastity given to 
Sita when the latter during the exile 
of Her husband met her in a forest 
hermitage. 

There is another interesting story 
related in the scriptures about Devi 
Anusuya which is the subject of the 
present illustration. A controversy 
arose among Brahman!, Lak§mi and 
Gaurl, the female counterparts of 
Brahma, Visnu and Maheswara as to 
who was the best woman and the 
most devoted wife in the world and 
they gave the unanimous verdict that 
Devi Anusuya held the highest place 
of honour in this respect. Now, in 
order to verify the correctness of this 
verdict, the three Devas Brahma, Visnu 
and Maheswara came to Devi Anusuya 
who welcomed them with the respect 
due to honoured guests. Atri I^si was 
absent from the hermitage at the 
time. The three Supreme Devas 
told Anusuya that they would 
partake of food only if she served it 
without clothes on. Anusuya found 
herself in a difficult predicament, but 
remembering God, she quickly said, 
“If I have been truly faithful to my 
husband, let these three Devas turn 
into babies." The power of her words 
was so great that no sooner were 
they uttered than the three Devas, 
Brahma, Vi$nu and Mabe£a, turned 
into three small and beautiful babies. 
The reader will find Anusuya depicted 
in the illustration as the mother of 
the three Devas and the latter turned 
into babies frisky, restless, and eager 
to sit on the lap of the mother. 







After the Coronation. 
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Salutations, agai n and again, to the sacred feet of Sri 
Ramachandra who is Paramatma Himself r the embodiment of 
Supreme Peace and tranquillity, who is possessed of countless 
virtues and is beyond the scope of reason, and who is the 
primal cause of creation and regulates both its preservation 
and dissolution. 






A Word to the Rationalists 


Pessimists have poured in from 
every quarter with the doleful cry- 
religion is dead; rationalism is ram- 
pant. Nothing could be remoter from 
the truth than the first part of this 
statement. The very fact that people 
use their reason in matters spiritual 
shows that they are interested in 
religion. Their very revolt against 
religion proves that they have after 
all tackled the subject, which would 
not have been the case had religion 
ceased to exist. The diminution in 
attendance at churches and temples 
only indicates a flagging interest in 
ceremonialism, not necessarily in 
religion. The real enemy of religion 
is not rationalism, nor doubt, but 
indifference. An indifferent person 
neither believes nor refutes ; he simply 
will have none of “the religious 
chatter”. He suffers from incurable 
blindness, since he is resolved not 
to see. Doubt in itself may not be 
undesirable, since it often raises the 
“obstinate questionings” in a person 
and thus helps him in the pursuit 
of Truth. Temporary doubt is thus 
a tonic and a stimulant; peimanent 
doubt is reprehensible and may be 
compared to opium, which deprives 
a person of all activity and makes 
him as indifferent to the Truth as 
an animal. 

Rationalism is doubtless on the 
increase among tl intelligentsia, but 
in many ways it is the friend of 


By Firoze C. Davar, M. A., LL. B. 

religion, though it chooses to parade 
itself in the guise of a foe. Rational- 
ism is an infallible remedy for all 
errors and superstitions, that periodi- 
cally accumulate through the miscon- 
ception of religion and the multipli- 
cation of ritualism. Rationalism checks 
bigotry, cures eccentricity, ridicules 
fanaticism and purifies society. When 
society is reduced to stagnation by 
the dead-weight of dogma and tra- 
dition, we look up to rationalism to 
restore the balance by the substitution 
of liberty for bondage, and reason 
for authority. 

But the danger in modern society 
is that rationalism invariably tends 
to overstep its limits. It may dis- 
believe in God, and rightly, for God 
cannot be proved purely through the 
rational faculty: or if it happens to 
believe in the Supreme Being, it 
ventures to realize Him and solve 
the ever-baffling problem through the 
intellect alone, as one would lay bare 
the secrets of a labyrinth. When 
reason disregards its limits, it rises 
only to fall like the mythical Icarus, 
who flew sunwards with wings fas- 
tened to his shoulders with wax. In 
dethroning religion, rationalism will 
only end in discrediting itself. 

Truth as we see it is always 
relative. Absolute Truth is unknow- 
able, despite all the attempts of 
rationalists to fathom the unfathom- 
able. Relative truth is known but 
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unfortunately there is no unanimity 
about it Hence the eternal question— 
What is truth ? — raised both by men 
of religion and of reason. When 
reason tackles a problem successfully, 
it raises no more than an academic 
interest and yields no more than 
intellectual delight, in no way com- 
parable to the deep, abiding, soul- 
satisfying joy vouchsafed by religion. 
Reason loses because it tries to 
conquer; religion gains because it 
surrenders itself to the Supreme. 
Reason is cold and calculating, and 
one who is wholly at its mercy, 
is almost a human machine, devoid 
of all sentiment and feeling, which 
play the leading part in religion. A 
profoundly learned surgeon may be 
an ornament to his profession, yet 
few will choose to be his patients 
if he is found to be destitute of 
feeling, for love and mercy are far 
more necessary on the operating- 
table than the mere dexterous wielding 
of the surgical knife. 

Reason is necessary in religion 
to a certain extent, but feeling ( which 
is at the core of Bhakti or devotion ) 
is the life-blood of religion, for more 
things are wrought and greater 
spiritual comfort is gained by devo- 
tion than mere reason dreams of. 
After a certain stage is reached 
reason must prefer to sink into the 
background and relinquish its pride 
of place to devotion. Where reason 
predominates, devotion declines, and 
vice versa . In a well-balanced world- 
ly life both are necessary and neither 
can be spared. By reason alone a 
man tends to become a logic-chopping 


machine; guided exclusively by feel- 
ing he develops sentimentality and 
eccentricity. When Swami Viveka- 
nanda was about to start on his 
famous lecture tour to the West, he 
knew what he was about, and often 
checked the rising fountain of Bhakti 
in his heart, lest excess of feeling 
may make him sentimental and 
effeminate and incapable of discharg- 
ing his noble mission. 

The purely intellectual faculty, 
however, is non-religious in its nature, 
and the rationalist must despair to 
seek that access to the fountain-head 
of Beauty, Goodness and Truth which 
is available to the man of devotion, 
for where reason ends, religion proper, 
in its highest and truest sense, begins. 
How then can rationalists presume to 
utter the final word in religion, when 
the latter outsoars their loftiest 
flights ? Sn Chaitanya Maliaprabhu, 
the celebrated saint of Bengal, was 
one of the profoundest scholars 
that ever lived. He thrilled his 
hearers by his eloquence as he held 
them spell-bound by the range and 
depth of his knowledge. But on the 
whole it is admitted that he failed 
as a professor, for the mere word 
‘Krsna’ during his discourse would 
throw him into ecstasy, which put an 
end to his lecture; or the remotest 
reference to a Gopl would tempt him 
into a long and soul-elevating di- 
gression which might be, however, 
entirely foreign to his subject. He 
tried to allay his surging spiritual 
self while he was engaged in his 
intellectual avocation, but he was so 
perfectly saturated by the religious 
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spirit that the heart refused to yield 
to the head even for an hour. 
This shows that reason, far from 
explaining the secrets of the spirit, 
is often a deterrent to the seeker of 
the Truth on the spiritual path. 

It is in the fitness of things that 
reason should fail, for if God were 
rationally comprehensible as are the 
dimensions of a square or a circle, 
who would be inclined to worship 
that “Supreme Being”, whose supre- 
macy could be gauged and fathomed 
by every man in the street ? A God 
who could thus be understood would 
be no God, but at the most a mere 
force of nature, which would cease to 
command our worship. Devotion 
presupposes the ignorance, the help- 
lessness and hence the complete 
surrender of the devotee to the 
object of his adoration. The true 
worshipper brings unto God a full 
heart, even though his head be empty: 
the rationalist dares to understand 
the infinite with a full head but a 
starved, exhausted heart. When the 
man of reason fails, as fail he must, 
he concludes that God is an illusion, 
a mere will-o’-the wisp, the time 
spent after whose attainment is a 
waste of human energy. 

It is because we know that we 
can never understand God that we 
worship Him. Some rationalists 
advance the argument that it is 
hypocritical on our part to worship 
God when we intellectually fail to 
comprehend Him. These thinkers 
refuse to believe there is anything 
unknown or unk: wable in the 
universe; nothing that is incompre- 


hensible is ever dreamt of in their 
philosophy. If they do come across 
something that transcends reason, 
they would rather turn their backs 
than fall on their feet before it. 
This is vanity, not resignation; it is 
presumption born of knowledge, not 
devotion generated in humility of 
spirit; such is the way of reason, not 
the path of religion. Is a child 
hypocritical when it reveres its father 
though it is unable to comprehend 
his greatness ? Does a devoted but 
ignorant wife delude herself when 
she loves and adores her husband, 
whose greatness might only be ap- 
preciated by the cultured few ? And 
what Christ and Krsna demanded 
from their devotees was not the 
reason or intellect of the scholar but 
the innocence of the child and the 
warm affection of the Gopl. 

There is not a single instance- 
in all history of a learned person 
attaing the infinite purely by his 
rational faculty. Scholars who have 
reached the divine goal have done so 
not through their intellect but through 
their devotion. We need not take 
instances of God-attained persons 
like Christ, Muhammad and Rama- 
krishna Paramahamsa, who could not 
make use of scholarship, for they 
were innocent of worldly knowledge. 
We rather take the illustration of 
Imam Ghazzali, a profound man of 
books, who found at last that Know- 
ledge took him no further than 
Nature, but who gained his Ideal 
when he abandoned the ways of the 
intellect and betook himself to the 
life of a devout Sufi. Sri Chaitanya 
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Mahaprabhu was a veritable prodigy 
of learning, which had to be unlearnt 
through a pious life of devotion 
and meditation in order to qualify 
this ardent lover of the Lord Ki*spa 
for the crown of spirituality. Swami 
Vivekananda was another embodi- 
ment of erudition, which on the 
contrary would have driven him to 
scepticism, had he not the good 
fortune to meet the Master— Rama- 
krishna Paramahamsa — contact with 
whom worked the world-famous miracle 
in the youth. From these instances 
it is clear that on the spiritual 
path after a certain stage reason 
and knowledge are encumbrances to 
be renounced in order to open the 
floodgates of the heart to the raging 
billows of devotion. 


We have thus seen that rationalists 
will either be doomed to be atheists, 
or ii they do accommodate God in 
their philosophy, will fail to attain 
Him by the purely intellectual process. 
Reason has its limits within which 
it can work and work splendidly for 
the uplift of the world and the puri- 
fication at certain stages of religion 
itself. Reason is a radiance that can 
illuminate the darksome, devious paths 
of the world, enabling us to unravel 
many an intricacy in life, but it can 
no more light our path to the ineffable 
glory of the Vision Beatific than can 
the candle introduce us to the majesty 
of the sun. The failure of reason 
lies in its presumptuous self-confidence. 
It is now time our rationalist brothers 
realized that in matters religious it is 
unreasonable to be too reasonable. 


Some stray Musings. 

By Dandapani. 

Self is one and not more. There is no over-self or below-Self. It is 
the same Self that is observed everywhere. The thought that differentiates 
between Self and self is only a creation of the mind. Right earnestly cut 
asunder the mind and then re-animate it, re-enliven it and live with it only 
to shine through it. That is the work of a realized Soul. 

* * * * * * 

What do you mean by eternal damnation ? Eternal damnation is 
nothing but a form of limitation of self. If one submits contentedly to 

limitation and does not at all feel the urge to go beyond the walls, the 

encrushtations covering the Self, then lie is truly in eternal damnation. 

One gets this eternal damnation by himself when he ignores the valid 

status of the Self-Supreme which reigns beyond all limitation and finitism. 
****** 

‘What is the highest gift of a man ?’ I asked myself. The answer 
came from within— that which makes you go deeper and deeper within you 
and come out enormously changed and highly refreshed with the Grace- 
Divine. Also that which reveals unto you the state of your existence as 
inseparable from and in complete union with that Absolute and Eternal 
Presence is the highest gift. 



Western Thought and Eastern Culture. 


The recent appointment of Sir 
S. Radhakrishnan to the Spalding 
Chair of Eastern Philosophy and 
Religions at Oxford stands in 
symbolic relation to our time as 
illustrating a trend which is creeping, 
for the most part silently and 
unnoticed, across the Western world. 
Out of the once slumbering East, 
there comes this gifted man to teach 
its one-time conquerors the ancient 
lore and wisdom of his own people. 

But now, like some compensatory 
adjustment by the forces of evolution 
we are witnessing in the West the 
appearance of an at present thin, but 
slowly deepening current of interest 
in those very thoughts and ideas which 
the young men of India are at 
present doing their best to reject as 
inadequate to their needs and which 
constitute the faith and traditions of 
their forefathers. Eike the psycho- 
analyst’s contention that a repressed 
force will re-appear in another form 
and through an outlet other than its 
normal one, it might almost seem as 
if the beliefs which are being repress- 
ed in the soul of the East are re- 
appearing in the soul of the West. 

If world trends mean anything 
at all, do they not mean that we 
are moving towards a realization of 
the cultural oneness of mankind. The 
knowledge which is being spread by 
book and mouth, by wireless and 


— By Paul Brunton. 

cinema, is becoming a common 
knowledge in which all men may 
share. It is therefore in the fitness 
of things that a distinguished Indian 
like Sir S. Radhakrishnan should have 
been appointed as the first oriental to 
teach at England’s most famous and 
most ancient seat of learning. Surely 
we have nothing to fear and nothing 
to lose by such frank interchange of 
ideas. The result can only be better 
understanding of those who happen 
to be born in the Eastern hemisphere 
of our globe, and especially of their 
best minds, an understanding which 
should inevitably lead to more mutual 
goodwill. And in a world full of 
strife and misunderstanding of which 
many of us are becoming increasing! v 
aware, the growth of goodwill is no 
little thing. 

Since that fateful day when the 
year 1600 made its last diurnal move- 
ment and witnessed the foundation of 
the first English Company to trade 
with the East under a royal charter 
received from the hands of Queen 
Elizabeth, British trade and British 
arms have been the heralds who have 
prepared the path for the spread of 
Western ideas in the East on a scale 
never envisaged by the Portuguese 
and French intruders whom they 
eventually displaced. For we not only 
gave India our manufactured goods 
and internal security, but also we 
gave her later the system of public 
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instruction under which the whole of 
the younger school-going generation 
is to-day growing up. 

For more than a century, ever 
since Macaulay drew up his famous 
Memorandum that was to become the 
basis of India’s modern educational 
system, we have imposed upon the 
young men of that land an instruc- 
tion along lines that are completely 
out of keeping with their traditional 
education. The result has been that 
nowadays we witness the spectacle of 
a hybrid generation here in India 
which lias become Westernized from 
top to bottom, which lives, moves, acts, 
dresses and talks like most young 
Europeans, but which at heart 
struggles vainly to reconcile its own 
inherent traditions with an alien 
culture of which it has assimilated as 
yet only the more outward and obvi- 
ous forms. The student in the college 
halls of Calcutta, Bombay and a 
dozen other places laugh openly at 
the wisdom of their ancient sages, 
but are nevertheless uneasy inwardly. 

India in her turn once gave us 
her silks and to-day she still gives 
us her tea, spices and precious stones. 
But she has also given us a thin 
trickle of literature and ideas, mainly 
at first through the enterprising 
efforts of inquisitive Western scholars 
and with Sir S. Radhakrishnan’s 
appointment, we may regard the value 
of these thoughts and this culture 
as having been definitely recognized 
and triumphantly established. 

Since the gates of Oriental 
learning were first opened to those 


imperious Western students who 
followed in the tracks of Western 
armies, a part of its scriptures and 
literary gems has been eagerly 
collected and translated into European 
tongues. Yet those who roam the 
East to-day know that among the 
untouched lore lies many a book that 
is filled with rare psychological 
knowledge or imbued with profound 
spiritual inspiration. 

Scholars like the French Duperron 
and Bernouf, who discovered and 
translated the Persian Bible Zend 
Avesta and the Indian Upanisads 
in the 18th century, like Professor 
Max Muller whose monumental series 
Sacred Books of the East first made 
accessible much of this varied lore, 
like Rhys Davids who turned so 
many Buddhist Pali texts into English 
and some others have tilled the 
religious field for us. 

We of the West owe a debt to 
that much-maligned man Warren 
Hastings because he was the first 
European to initiate the study of 
Sanskrit and the Hindu sacred books. 
It was through his inspiration that 
Charles Wilkins published the first 
translation of the Hindus’ most famous 
short classic, the Bh a, gar ad git a. In 
1786 when he was staying in Benares 
he sat down to write a preface to 
the first English edition of this book, 
under whose spiritual influence he 
had fallen. 

Writers like Sir Edwin Arnold 
whose Light of Asia , Oriental Poems 
and other works have given us a 
hint of the beauty of Eastern poetry; 



432 


THE KAEYANA-KALPATARU 


[ Vol. 4 


like Rudyard Kipling whose “Kim" 
and In Black and White picture the 
external life of an India that is 
passing, as Lafcadio Hearn’s Glimpses 
of Unfa?niliar Japan and other works 
pictured the inner and external life 
of a Japan which is passing still 
more rapidly. Fielding Hall’s “Soul 
of a People” did the same for Burma. 
Fitzgerald’s translation of the price- 
less Rubaiyat . and the wise and 
witty verse of Sadi, rendered us 
aware of the luxuriant imagery of 
Persian poetry. 

Japanese art came to the West 
in the middle of last century. The 
prints of Hokusai and Hiroshige, 
with their flat perspectives, profoundly 
influenced Whistler and gave birth 
to the Post-impressionist school of 
painting. Chinese art arrived even 
earlier and its productions of lacquered 
furniture and delicate porcelain became 
the rage as well as the model of 
18th century aristocratic France. 

When I lived in Benares for a 
while, staying in a monastery in 
order to get a deeper insight into 
the mind of its inhabitants, I had 
many a discussion with those learned 
Brahmin pundits who, in Matthew 
Arnold’s lines: 

“In patient deep disdain , 

Let the legions thunder past ) 

And plunged in thought again ” 

Parochialism in our attitude to- 
wards the thoughts and faiths of 
Asia’s highest thinkers and holiest 
men can no longer be justified in 
this day and age of 'orld communion. 
We should therefore welcome what- 


ever may emerge from Asiatic culture 
as being scientifically sound and 
philosophically true, even though the 
methods of modern investigation were 
not employed in arriving at these 
notions. 

The inter-fusion of the peoples 
of both hemispheres in the domain 
of culture increases with the years. 
We have learned to live down our 
early contempt for races once thought 
to be but barbarians and we have 
learned to value and even to respect 
some of the spiritual and philo- 
sophical explorations of the brown 
and yellow races. Tennyson’s dream 
of a world peopled by a humanitv 
able to live like one great family in 
amity, tolerance and understanding 
is unhappily very far off, but this is 
not to say that world movements 
will not imperceptibly force us to 
its accomplishment. Alexander dreanu 
of this ultimate fate of the human 
race and attempted to mingle the 
cultures of many Eastern and Western 
races in the newly established city 
which was named after him. His 
efforts bore fruit for a time and 
flourished well and if we cannot 
trace any continuance, it is because 
he was premature and undoubtedly 
ages before his time. These things 
when they do come about must come 
about naturally not by any artificial 
forcing, but by that silent, slow and 
steady growth which is evidenced 
in the flower. 

Norman Douglas once ironically 
declared that: “Curry is India’s greatest 
contribution to mankind.” One might 
supplement his statement with the 
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declaration that: “Tea is the most meri- 
torious of China’s cargoes to the West.” 

Indian culture is extremely 
wealthy in the domain of psychology, 
philosophy and religion, so wealthy 
that there are few doctrines which 
appeared out of original Western 
sources that have not already been 
anticipated and developed in India. 
Most of the advances in modern 
Western psychology are practically 
duplicating in their discoveries ideas 
which already exist, even if in a 
cruder and less scientific form, in 
India’s ancient systems of religion 
and psychology. Quite a number of 
Oriental ideas have been adopted 
independently by our own thinkers 
in some similar or transformed shape, 
and expressed in a manner that suits 
our own time and outlook. This is 
no new process for it has been going 
on through the centuries. Thus we 
have Henri Bergson’s teaching of 
Creative Evolution closely paralleled 
by the Sakta teaching of the Tantrik 
school. Even the agnostics have 
their paradoxical parallel, too, in this 
most religious of all lands, for the 
founder of the Sankhya school 
asserted that “the existence of a 
Supreme Creator is not proved.” 
Thousands of years before Charles 
Darwin was born, he hurled his 
philosophical tenets of Evolution against 
the doctrine of Creation which was 
upheld by the Brahmins of his day. 
His system received the following 
eulogy from the German Orientalist, 
Professor Richard Garbe: “In Kapila’s 
doctrine for the first time in the 
history of the world the complete 
2 


independence and freedom of the 
human mind, its full confidence in 
its own powers are exhibited.” 
Nietzsche called the Greeks “the 
best heirs and scholars of Asia” 
and Professor Garbe has drawn attention 
to the profound influence of Hindu 
thought upon Greek philosophy in 
the period of its greatest splendour. 

We have Nietzsche’s doctrine of 
eternal rhythm in the universe which 
echoes the theory of recurrent cycles 
expressed in India’s major epic, the 
Mahabharata . Sir James Jeans suggests 
that the universe will ultimately 
dissolve into radiation and that a 
reverse process will follow. In short 
he returns to the belief in cyclic 
creation which has been a fundamental 
doctrine of Hindu thought. Indeed 
the idea that the universe is ulti- 
mately annihilated and then created 
anew after a period of rest possesses a 
history which extends from China to 
Persia also, and according to the 
most ancient Hindu philosophers, as 
expressed in their cosmological 
histories The PurCinas, universes are 
born out of the womb of infinite 
space, exist for countless ages, are 
subject to decay and finally to dissolu- 
tion. In this dissolved state which 
can be nothing other than a state 
of ray existence, in scientific terms, 
they exist latently. Then there is a 
re-creation and the latent universe 
re-appears and slowly evolves once 
again through long aeons of time. 
Sir Arthur Eddington has advanced 
nearly the same view in his theory 
that the whole universe is steadily 
and irrevocably running down like a 



434 


THE KALYANA-KAIyPATARU 


[ Vol. 4 


clock, a theory which drew from 
Dean Inge the pertinent question, 
“Is it not reasonable to assume that 
whatever power wound up the clock 
once may probably be able to wind 
it up again ?” 

However the vital difference arises 
that whereas the ancients, laid these 
doctrines down without detailed ex- 
planations, without giving their why 
and wherefore, we of the West are 
arriving at them through a step-by- 
step process. Our scientists are 
moving to these conclusions by a 
series of experiments and investiga- 
tions which prove and demonstrate 
the correctness of their views. They 
endeavour to satisfy man’s reasonable 
desire to understand the detailed 
workings of the universe, both hidden 
and apparent. If ancient and Eastern 
people were satisfied with mere asser- 
tion, we moderns are not. Science 
itself owes its very existence to the 
growth of this modern outlook. 

When the atom, once the solid 
foundation of materialistic doctrines, 
was found to be resolvable into 
congeries of whirling electrons and 
matter itself scientifically disappeared 
into energy, the intuitive perceptions 
of the Hindu seers in the Upanisads 
were vindicated; no longer were their 
statements the mere childish babble 
as they were called by Macaulay, 
but simply they had said that a 
subtle energy pervaded the universe 
and all space, that matter was but a 
dcnsification of this subtle energy, 
and that even behind this subtle 
energy there exis- a still subtler 
essence which in itself was indestruc- 


tible. The Katha Upani$ad says: “On 
this indestructible being the ether is 
verily woven and interwoven.” The 
Bkagavad Gita declares: “Beings are 
unmanifest in origin, manifest in the 
mid-way stage, unmanifest again in 
dissolution. What ground is there 
for regrets ?” 

The scientific view of matter 
has changed so much under pressure 
of the latest discoveries that one can 
perceive its increasing approximation 
to the Brahminic view that the 
apparent solidity of the universe is 
illusory. Our crude material subs- 
tances have dissolved into mists 
of subtle atoms and subtler electrons 
and ions. In short, Shakespeare’s 
intuitional statement that we and 
the world are made of “such stuff as 
dreams are made of” has been veri- 
fied in the modern laboratory. When 
a respected scientist like J. B. S. 
Haldane asserts in one of his lectures 
that “the physical world is not tlu: 
real world, but only an ideal and 
quite insufficient representation of it. 
The real world is the spiritual world;” 
he is echoing, perhaps unconsciously 
an assertion which was a typical 
concept of the Brahmin philosophy 
five thousand years ago, and which 
with the traditional tenacity charac- 
teristic of the East, has been handed 
down from generation to generation 
until it is still taught to-day as I 
heard it taught in the monastery of 
Benares. Nevertheless, again a vital 
difference of approach is manifest. 
The ancient Hindus took these state- 
ments in the nature of a revelation 
from on high, for they were made 
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originally by their seers as a result 
of personal self-experience in the 
spiritual domain. Our Western scien- 
tists have no such experience and if 
they are reaching similar conclusions, 
it is because they are working their 
way from the profoundest depths of 
this material world up to its farthest 
frontier where the ions elude them 
and vanish into pure spirit. It is 
not a question of which method of 
approach is superior to the other, it 
is rather a matter for self-congratula- 
tion that on some of the most 
important topics, the wisest men of 
the ancient East and the modern 
West, starting from totally different 
premises, have arrived at precisely 
the same conclusions. It is on such 
a basis therefore that we may esta- 
blish our hopes for an ultimate 
exchange in a freer and franker way 
between East and West of ideas, 
experiments and experiences which 
shall help mankind to establish the 
truth about this universe wherein it 
dwells. 

Bishop Berkeley’s metaphysics 
runs very close to that of the Indian 
school of Vijnfinavftdi Bauddhas. 

The school of behaviourism of 
which we have heard so much re- 
cently from America, the combative 
criticisms of atheism of which we 
heard so much during the last century 
possess their parallel and even fore- 
runners in analogous schools of 
ancient Indian thought. There is 
however one vital difference between 
the Occidental and Oriental methods 


of approach, and that is, that whilst 
Western psychologists carry out most 
of their experiments upon other persons, 
the proponents and exponents of Indian 
systems are expected, and do, carry 
out their experiments upon themselves 
first and foremost. This difference in 
such a subtle and intangible field as 
the human mind works out to the 
advantage of Indian psychology 
because, obviously, no amount of 
communication to another person can 
reproduce with perfect exactness 
mental states and ranges of awareness. 

Nevertheless, if there is any con- 
tribution to be made to our quest 
of truth by Eastern thought, whether 
ancient or modern, the loftiest, I 
believe, would be the idea that until 
there is a re-orientation of our own 
search from its objective phase to a 
purely subjective one, the realization 
of the highest truth, as opposed to 
its mere intellectual discernment, will 
continue to elude us. For let us not 
forget that even the Western scientist 
who postulates a spiritual basis for 
the universe has done nothing more 
than perform an intellectual opera- 
tion; he has not come into personal 
contact with that spiritual basis as 
the ancient Asiatic thinkers assert 
that he could. But can man really 
transcend the intellect ? The wisest 
men of the East have always declared 
that he can and it will be Sir S. 
Radhakrishnan’s none too easy, but 
nevertheless congenial task at Oxford 
to expound this possibility in a 
manner and language conformable 
with our best educational traditions. 



Revolution or Evolution— Let us 

Choose Quickly. 


A well-known Indian politician 
recently warned us again and again 
with great earnestness that a great 
revolution is impending and that 
already the rumblings of the hungry, 
half-starved and ill-clad millions are 
being heard. He said a great catas- 
trophe is fast approaching all over the 
world, which India will have to share. 

We shall here consider whether 
the catastrophe is inevitable or justi- 
fied, and whether there are ways of 
preventing it and transforming it 
into an all-round prosperity and peace. 

Our scriptures maintain that 
this land of Bharata Varsa has some 
sacred obligations to perform, which 
we her children must work out in 
our lives and deliver as a message to 
mankind. They suggest certain 
ideals of conduct, which will minimize 
the chances of revolutions by force, 
and will transform changes into 
natural growths to fruition. 

GROWTH IS REDISTRIBUTION 

Look at all growth ! A child 
grows to manhood; a seedling grows 
into a tree; we beget children and 
rear families. The seed loses itself 
and becomes a plant. All this is in 
a sense a great revolution: but the 
process is one of hapiness and joy. 
The change is felt to be the natural 
aim and fulfilmcn of one’s life. 
In fact happiness is attained only 


— By P. N. Sankaranarayan Aiyar. 

through that expansion of self-con- 
sciousness and action which discard a 
limited range and cover a wider range. 
We are taught that in our true state 
we are, each of us, unlimited and 
vast, all-embracing, that the suffering 
and confusion in the world are due 
to the fact that we have developed a 
very limited consciousness of our- 
selves and of our interests, and that 
the remedy for the confusion lies in 
regaining our sense of oneness of 
all life and making love the ruling 
factor of life. 

THE SPIRIT OF YAJNA 

As the seed loses itself joyfully 
to find its fulfilment in the tree; as 
a father and mother delight in losing 
themselves to find re-birth in a grow- 
ing family, so must we delight in 
losing our limited clingings for 
knitting all life in one bond of mutual 
love and service. This law of losing 
the limited self by love to find one’s 
fulfilment in the vastness of bliss, 
wisdom and truth, is called the I.a:v 
of Yajha. From birth to death our 
life is consisted of this Yajna of 
various grades suited to our evolution 
and fitness. The whole of our life, 
and the life of the whole land, was 
conceived as a fulfilment of this 
Law of Yajna: and God as our Lord 
gives the lead and guides us in our 
holy effort. 
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btw jpit: sit sfar* sntNfh: i 

( Oita Til. 10 ) 

u The Lord of all beings created 
beings and also the spirit of Yajfia 
and told them ‘By this be ye fruitful. 
May this yield you all you desire.” 

^ ^ qTTT ^ II 

( Gita HI. 13 ) 

“The true ones, by taking what 
is left after distribution to all, are 
relieved of all sinfulness. Those 
who cook ( hoard, or gather ) for 
themselves alone, are sinful ones, 
who eat only sin ( not food ).” ‘Eat’ 
here of course, denotes every kind of 
absorption for one's own enjoyment 
to the exclusion of others. 

YAJNA DEFINED 

The word Yajfia was taken by 
some to mean a kind of ritualism, 
without real re-distribution of possess- 
ions. Sri Krsna has elucidated its 
meaning in unmistakable terms in 
the Snmad Bha:avata. There is an 
episode in the 10th Skandha, Chapter 22, 
where learned Brahmans devoted to 
ritualism are described as refusing 
food to some hungry shepherd boys, 
thereby shutting out God also from 
their rituals. Just prior to this, as 
if to give a lesson on the true 
meaning of Yajfia as distinguished 
from its false practice by some of 
the learned, he addresses his mates 
thus, pointing to some tall trees on 
the banks of the Yamuna: — 

W*TI 4 TI^ 1 

arnrcfa n — 32 

X x X X X 


11—34 

wiwKm Sta n — 35 

“Look at these Great Blessed 
ones ! The one aim of their life is 
the welfare of others. They bear the 
fury of the wind, rain, sun and snow, 
and shield us. By their leaves, flowers 
and fruits, by their shade, their roots, 
barks, and gum, and by their trunk 
and twigs, they fulfil the needs of 
others. Thus far, for all beings, is 
the fulfilment of life, that with one’s 
life and possessions, with one’s wisdom 

-fr- 
aud words, the welfare of other beings 

should alone be sought ( worked out 
in action ).” 

Self-losing service of all, a loving 
and voluntary distribution of all that 
one has to all beings, is pointed out 
as the only and true fulfilment of 
life: such action alone will truly 
enable us to regain our true state of 
unlimited vastness, bliss and wisdom 
and the oneness of all life. 

LIMIT OF WEALTH AND THE 

duty of re-distribution 

While elucidating the Sanfttana 
Dharma ( ) the “eternal life- 

sustaining laws” to Yudhisthira, 
Narada thus enunciates the law as 
to possession of wealth: — 

f Srirnwl Rhagavata VII. 14 * » 

“As much as will keep the body 
in health that much alone is one’s 
wealth; he who claims more as his, 
is a thief and shall be punched.” 
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That this is the real law that 
controls the prosperity or adversity 
of nations is illustrated in the episode 
of Vena and Pithu. Under king Vena 
each man in the land stood for 
accumulations for himself: the result 
was famine, pestilence and untold 
misery. Then the Lord Himself came 
as King Prthu to set things right. 
First he questioned Mother Earth 
as to the cause of the suffering of her 
children. She replied: — 

HsiRRr n 

3TqiferiTT^f ^ l 

r i 11 

[ St'imnd Bhagavata ]V. 18. 6-T ) 

“I found the foodstuffs and other 
needs of life being grasped and 
hoarded by wicked people with 
undisciplined lives. I was neither loved 
nor tended by Kings like you who 
ought to protect the world. All men 
became thieves; and so I withdrew 
all fertility, which is meant for self- 
losing service” 

Then as advised by her, he 
roused in men the spirit of Yajna and 
thereafter nature was bountiful again. 

In that much misunderstood and 
maligned social system called the 
Sanatana Varnfisrama Dliarma — the 
eternal sustaining laws of life, the 
spirit of Yajna is graded to suit the 
various grades into which men auto- 
matically fall by their aptitutes, 
clingings, and tendencies. It is shown 
how at each stage of life, only liabili- 
ties should be felt and carried out 
by a holy ft m within . ( It is 

interesting to note, as Swami Viveka- 


nanda pointed out, that there is no 
word, in Sanskrit, or in the Indian 
languages, corresponding to the Western 
word “right” ). The liabilities enunciated 
describe various ways of distributing 
to all beings whatever one has as 
possessions or equipment on the 
physical, mental, intellectual and love 
planes. Each man while a student or 
Brahmacliarin, studied for and served 
society, then as Grhastha ( he who 
keeps a house ) he supported and 
served the homeless, the sick, and 
helpless by a system of voluntary 
service. Afterwards, he had to retire 
from the home and wander through 
the land distributing free to the 
people his wealth of knowledge and 
experience. He was, as Swami 
Vivekananda said, a living University 
of worldly and spiritual wisdom, 
travelling to every door and impart- 
ing instruction free. 

The social adjustment was thus 
attempted by making each person 
think only of obligations to all and 
feel linked to God by repayment 
through service to His satisfaction: 

****$*** l! 

f Srimad Bhagavata I. 17. Hll- U ■ 

“In Brahnnvarta, the people skilled 
to perfection in the art of Yajna, 
worship the Lord of all Service bv 
their acts of service. Here the Lord 
who is the embodiment of the spirit of 
service is the leader and guide of all 
service; and being adored by men 
through acts of self-losing service, He 
bestows true happiness on them, and 
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unfailing plenty on all beings, animate 
and inanimate. For, like the air, 
He is the soul of all beings within 
and without.” 

We are thus taught that in 
our nature we are the Atma, limitless 
and blissful; and that all accumu- 
lation and clinging only bind us 
down. They will however evolve us 
to our true state in proportion to our 
distributing our possessions to all. 
Accumulation of all kinds is shown 
to be an error; and voluntary distribu- 
tion to all is shown to be the one way 
to true happiness. The re-distribution 
of accumulations, however, when made 
bv force will produce its inevitable 
reaction. As we sow, so we reap. 
Our system, therefore, aims to cause 
a voluntary re-distribution of property 
through spread of knowledge and 
understanding about the nature and 
value of possessions, as well as of the 
bliss of love. 

The elders, and such of the 
nation’s youth as can dedicate them- 


selves to this work are expected to 
go among the people, as wandering 
‘Universities’, and rouse this true 
understanding and love in all people 
high and Iowa 

To revive this system and send 
out teachers among those with 
accumulations seems to be the only 
effective way to avert what is 
called an impending cat istroplic. 
That such a rousing of the 
spirit of ‘voluntary distribution’ is 
possible has been demonstrated amply 
by the example and experience of 
many of our great men, and of many 
unknown men who have attempted 
to work unknown. Swumi Viveka- 
nanda said that with ten such 
men, the nation would be able to 
fulfil her mission of teaching the 
world the method of a peaceful 
re-distribution and revolution by loving 
service. May there rise a multitude 
of such workers and avert the catas- 
trophe. May the Lord of all service 
lead us again to peace and prosperity. 


“Glory, infinite glory, to Lord Sri Krsna of swarthy complexion and 
delicate limbs who is the darling of Devaki, the light of the family of 
Visni, and the remover of the burden of the earth.” 

“I am neither a Brahman, nor a Ksatriya, nor a Vaisya, nor even 
a Sudra. I am not a Brahmachari, nor a Grhastha ( householder ), nor a 
V.inaprastha ( hermit ), nor a Sannyrisi ( recluse ). Who am I then ? I am 
- servant of the servants of the lotus feet of the All-blissful, effulgent Sri 
Ki sna, the Lord of the Go pis.” 


— Vasudcva Sarvabhauma. 





Bhagavata Dharma 


By Basanta Kumar Chattkrjke, M. A 


Sir Ramakrishna Gopal Bhandarkar 
has tried to prove in his book 
“Vaishnavism, Shaivism and minor 
religious systems’* that the ancient 
Vedic religion was reformed by persons 
who did not believe in the efficacy 
of Vedic sacrifices and that, as a result 
of such a reform, a new religion 
arose which was called Bhagavata 
Dharma, and that in this religion 
the worship ofVasudeva was at first 
introduced and later on some new 
names were given to Vasudeva like 
Krsna, Govinda, out of which the 
name Krsna was derived from the 
word Christ. The conclusions 
arrived at by Bhandarkar have been 
generally accepted by the modern 
scholars who follow the Western lines 
of research. I shall attempt to 
examine in this article how far the 
conclusions of Bhandarkar are tenable. 

Bhandarkar says that the doctrines 
of the Bhagavata Dharma were first 
compiled in the Bhagavad Gita. It 
follows, therefore, that, if according 
to the tenets of the Bhagavata Dharma 
sacrifices were inefficacious, the doctrine 
should have been mentioned in the 
Gita. But nowhere in the Gita can 
this doctrine be found. On the other 
hand, there is clear mention in the 
Gita that it is good to perform 
sacrifices and that they should not be 
given up, that, by performing 
sacrifices with dHre for the fruits 
thereof, one may attain heaven, 


whereas by performing sacrifices 
without desire for the fruits the 
mind becomes free from impurity 
and fit for the reception of Brahma 
JJiana ( Divine knowledge ). In fact, 
the opinion of the Gita on tin. 
subject of sacrifices is exactly tlu 
same as that of the Vedas and the 
Upanisads. The theory of Bhandarkar 
that as regards sacrifices the Gita 
preaches doctrines which are contrary to 
the Vedas is therefore not true. Follow- 
ing is a translation of the Gita 3nl 
chapter, 10 to 13 verses, ‘Trajapali 
in the remote past created men along 
with sacrifices and told them ‘You will 
flourish with the help of the sacrifices. 
These sacrifices will give you your 
desired objects. You should worship 
the gods with these sacrifices ami 
the gods will then shower blessings 
on you. In this way you should 
help each other and attain the 
highest good.’ If the gods arc 
worshipped by means of sacrifices, 
they will give you desired objects. 
The person, who enjoys the things of 
the world without offering them to 
the gods from whom he receives 
them, is a thief. The person who 
enjoys the remnants of sacrifices is fra cl 
from all sins. The man who cooks for 
himself merely eats sins.” The 20th and 
21st verses of the 9th chapter of the Gita 
run as follows: “Those who perform 
sacrifices according to the Vedas and 
pray for heaven go to heaven after 



No. 5] 


BHAGAVATA DHARMA 


441 


death and enjoy heavenly pleasures. 
When their Puny as ( merits ) come to 
an end they are born again in this 
world.” The Vedas and the Upanisads 
say the same thing about sacrifices. 
Hence, it is not true that, according 
to the Gita or the Bhagavata Dharma 
sacrifices are inefficacious. In the 5th 
verse of the 18th chapter of the Gita 
the Lord says, “Sacrifices, charities 
and austerities should never be given 
up. They should be performed. By 
performing them, a man becomes 
pure.” In the 11th verse of the 17th 
chapter of the Glia it has been said 
that a Sattvik sacrifice is that which 
is performed in accordance with the 
injunctions ( of the fiastras ) and in 
the loth verse it has been said that 
a sacrifice which is not performed in 
accordance with the injunctions ( of 
the Sfistras ) is Tamasa sacrifice, that 
is to say, a sacrifice of a very inferior 
kind. From these verses it is clear 
that, according to the Glta> sacrifices 
should be performed in accordance 
with the injunctions of the Vedas. If 
the intention of the Gita had been 
otherwise, it would have been no 
doubt mentioned explicitly. 

Bhandarkar thinks that in the 
story of King Vasu Uparichara in the 
S&nti Parva of the Mahabharata , a 
religion has been preached which 
is against the Vedas. For, Vasu 
Uparichara performed an ASwamedha 
sacrifice but did not kill a horse, and 
God was pleased with his sacrifice 
and showed Himself personally to the 
King. Bhandarkar says that, from 
this story, it is clear that in the 
opinion of the author, sacrifices and 
3 


austerities are inefficacious, because 
those who perform sacrifices and 
austerities cannot see God, but Vasu 
Uparichara saw God on account of 
his devotion. This conclusion of 
Bhandarkar is also wrong. In the 

Vedas it is nowhere laid down that 

God can be seen by a person who 

performs the Aswamedha sacrifice. It 
has merely been said that by perform- 
ing this sacrifice one can go to 
heaven. If in the story of Vasu 

Uparichara it had been shown that, 
by performing this sacrifice, one could 
not go to heaven, then it could have 
been said that the story was against 
the Vedas. But this doctrine has 
nowhere been propounded in the 
story. It cannot, therefore, be con- 
cluded that the author of this story 
considered that sacrifices were ineffica- 
cious. It may be observed that it has 
been stated in the Vedas that God 
cannot be attained by learning the 
Vedas, and that He reveals Himself 
to those with whom He is pleased. 

ifib fa 

mm ii 

( Kathopantihnd 1. 2. J3 ) 

“Brahma cannot be attained by 
learning or intelligence. He reveals 
His Self to those whom He chooses.” 

The religion which is preached 
by the story of Vasu Uparichara can 
never be against the Vedas. This 
will be clear by considering some 
comments made in the Mahabharata 
in this connection. In the introduction 
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to the Bhagavata Dharma, it has been 
said that Narada bowed down to 
Narayana and said “Lord, Your 
qualities have been described in the 
Vedas, Vedangas and Puranas” ( £>anti 
Parva 345 chapter ). It is thus clear 
that what has been called Brahma in 
the Vedas has been called Narayana 
in the Bhagavata Dharma and that 
there is no difference between the 
objects of worship. Again in the 
same chapter, it lias been said “The 
Bralimacharis who study the Vedas 
and also men belonging to other 
Asramas can pass to the supreme 
state of existence by worshipping 
Him and attaining His grace.” In 
the next chapter Narada says “I 
have carefully studied the Vedas and 
performed austerities. By means of 
these acts my heart has been purified.” 
In this chapter it has also been said 
that the original book on the Bhaga- 
vata religion was written by the 
seven sages Marlchi, Atri, etc., and 
that this religion is in accordance 
with the four Vedas. It has again 
been said that this £ astro. is not 
inconsistent with the four Vedas. At 
the end of this chapter it has been 
said that this Sastra has its origin 
in the Vedas and the Vedantas. In 
the next chapter it has been described 
that the followers of Vasu Uparichara 
went to the White Island in order 
to see the supreme Being mentioned 
in the Bhagavata Dharma and that 
there they saw that sages devoted to 
God were uttering the Brahma 
Mantra and kept their mind fixed 
upon Brahma. From these passages, 
it is clear that tl. : Supreme Being 
mentioned in the Bhagavata Dharma 


is no other than the Brahma of the 
Upanisads, and that the Bhagavata 
Dharma is based on the Vedas. 
Bhandarkar is, therefore, wrong when 
he says that this religion is not in 
accordance with the Vedas. 

Bhandarkar says that in the 
Bhagavata Dharma God was at first 
called by the name Vasudeva and 
that his name Krsna was afterwards 
given to Him. He also says that 
Krsna is a corruption of Christ and 
hence in Gujcrat and in Bengal 
Krsna is called Kusta and Krsta. 
But Bhandarkar himself admits that 
the Gita was written in the fourth 
century B. C. The word Krsna is 
found in the Gita. It is also found 
in the Mahabhasya of Patanjali 
which was written long before the 
advent of Christ. In these circum- 
stances, how can it be said that the 
word Krsna has been derived from 
the word Christ ? The word Krsta 
has been used in Bengal long alter 
the word Krsna was used in the 
Mahabharata and the Puranas. 
Hence, it cannot be said that the 
Christ was at first changed into the 
word Krsta and then into Krsna- 
As a matter of fact, the word Krsiu 
has been changed into Krsta, and 
neither the word Krsta nor Krsna 
have been derived from the word 
Christ. Bhandarkar’s conclusion in 
this respect are absolutely untenable. 
In this connection, Bhandarkar has 
started another theory. In the Vedas 
there is a Rsi called Kr$na. He 
fancies that after the Bhagavata 
Dharma was preached Vasudeva was 
identified with this llsi Krsna. 
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If this theory be accepted, how can 
it be held that the word Krsna has 
been derived from Christ ? For the 
Vedas must have been composed long 
before Christ ? It will thus be seen 
that the theories of Bhandarkar are 
also self-contradictory. 

It is true that in the Gita there 
is mention of incarnation of God, and 
that in the Vedas there is no clear 
mention of incarnation. Rut from 
that the doctrine of incarnation cannot 
be considered to be .’.gainst the Vedas. 
In the Kena Upanisad it is found 
that Brahma appeared in the form 
of a halo and subsequently assumed 
the extremely beautiful form of Uma, 
the daughter of Hiniawat and spoke 
to the gods. If Brahma can assume 
a definite form, there can also be 
incarnation. Brahma is all-powerful. 
He must, therefore, have the power 
of being incarnated. It must also be 
remembered that many portions of 
the Vedas have been lost and in 
those lost portions there might have 
been mention of the incarnations. 
In any case, there can be no objection 
to consider that the doctrine of in- 
carnation, as preached in the Glia, 
is a natural development of the idea 
of Brahma as preached in the Vedas 
and the Upanisads. From a seed 
comes a tree and from the tree come 
out flowers. There is no contradiction 
between the flower and the seed. 
One who is far-seeing enough can 
see in the seed the existence of the 
flower. In the same way, from the 
doctrine of unmanifested Brahma 
comes the doctrine of the manifested 
Brahma and from that the doctrine 


of incarnation. One, whose vision 
is limited, may consider the aspects 
to be different. But one who is 
capable of taking a comprehensive 
view, can realize in them stages in 
the development of the same idea. 
Hence, there is no conflict between 
the religion of the Vedas and the 
religion of the Gita. In fact, they 
are both the same religion. The 
Gita describes God in the same way 
as He has been described by the 
Vedas and the Upanisads. In some 
places of the Gita, verses of the 
Upanisads have been reproduced 
verbatim or with very slight altera- 
tion. We find in the Gita mention 
of the minor deities, like Indra, who 
are mentioned in the Vedas. The 
Gita supports sacrifices by means 
of which these minor gods have to 
be worshipped in accordance with 
the Vedas. The Gita, no doubt, 
condemns performance of sacrifices 
with the intention of attaining heaven, 
but such condemnation does not 
proceed from the idea that it is not 
possible to attain heaven by means 
of sacrifices. The idea is that as a 
man has to be born again in the 
world after residence in heaven, 
attainment of heaven cannot be 
regarded as the highest aim of life. 
The Gita lays down, as the basis of 
society, the division into the four 
castes which are mentioned in 
the Vedas and Upanisads. In the 
Puru$asukta of the AV Veda , the four 
castes are clearly mentioned. In many 
other passages in the Vedas, the names 
of the castes are to be found. The 
Upanisads clearly mention caste as 
determined by birth. The Gltd 
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supports the same system. When 
Arjuna refused to fight as it involved 
killing his relatives and superiors 
and was prepared to adopt the pro- 
fession of begging, the Lord says 
that, although it might, on a superficial 
view, appear to be cruel, yet it was the 
duty of Arjuna to fight in a right- 
eous war as he was a Ksatriya. In 
the 18th chapter, 45 and 46 verses 
of the Glia, we find that every 
person should pet form the duties 
laid down for the caste in which he 
is born and he should consider that, 
by performing those duties, lie is 
carrying out the commands of God, 
and is, in fact, worshipping Him. 
In this way, the idea of worshipping 
God has been blended into the daily 
duties of a Hindu and the religious 
idea has been disseminated among 
all castes. 

The Vedas and the Upanisads 
mention rebirth according to Karma . 
The Gita also does so. In fact, 
Krsna preached a religion in accord- 
ance with the Vedas and not against 
the Vedas. Vedic scholars, like 
Sankara and Ramanuja, have also 
said that the religion of the Gita 
is the same as the religion of the 
Vedas. In spite of all this Bhandar- 
kar says that Kr^na preached a new 
religion in the Gita ( “an independent 
sect” ). 

Bliandarkar says in the introduc- 
tion to his book that the Vedas and 
the Upanisads are a collection of 
many irreconcilable theories. It is 
well known that Acharyas, like 
Sankara and Rama, uja, have declared 
that the Hindu religion is based on 


the Vedas and the Upanisads. They 
have repeatedly declared that what- 
ever the Vedas say must be true. 
If the Vedas and Upanisads contain 
many irreconcilable statements, no 
intelligent man can declare them to 
be true. Were Sankara and Ramanuja 
so lacking in intelligence that they 
characterized as wholly true a book 
which contained any contradictory state- 
ment. The old Vedic scholars had 
noticed long ago that there are some 
apparent discrepancies between different 
passages of the Vedas. But on considering 
the matter more deeply, they realized 
that it was possible to effect reconcilia- 
tion between apparently contradictor/ 
passages. Jaimini in his Pure a 
Mimamsa has indicated the methods 
by which these discrepancies can be 
reconciled. These methods have been 
followed in the Uttara Mini anna and 
a complete system of religion and 
philosophy has been built on tin* 
Upanisads. Say ana has explained the 
entire Vedas in accordance with thc>c 
principles and Sankaracharya has 
written lengthy commentaries on the 
principal Upanisads. These scholars 
must have considered that they have 
been able to reconcile these appa- 
rently contradictory portions in the 
Vedas and the Upanisads. Without 
pointing out wherein they weie 
wrong, Bhandarkar has pronounced .1 
summary verdict that the Vedas ore 
full of irreconcilable statements. 

Bhandarkar fancies that at first 
a doubt arose in the mind of many 
persons whether the Vedic sacrifices 
were inefficacious, and that from such 
doubts originated the Upanisads. I* 
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this theory is true, then it is to be 
admitted that the Vedas contain 
contradictory statements, for the 
Upanisads are part of the Vedas. 
But in the Upanisads nowhere has 
any doubt been expressed as to 
whether sacrifices can lead to heaven. 
On the other hand, in many places 
it has been clearly stated that one can 
attain heaven by means of sacrifices. 
A few instances are given below: — 

W fSrTI^ ^ l 

' Kathopanishad 1. 1. i 

Yama says to Nachiketa: — 

“One can attain heaven by periorin- 
ing sacrifices with the help of the fire 
about which I have told you. You wanted 
toknow it as your second boon.” 

HJpi: I 

^ #-fi fRfK ii 

I Mwutaka Upanishad 1. J. in ) 

“Those who consider that per- 
formance of sacrifices, constructing 
wells, etc. are the best work, go to 
Leuven as a result of such work, but 
a born again either on thn earth or 
in a worse place.” 

jrit ^tra i giift i 

( ( hhandogya Upanishad fi. 1* ». :j-4 ) 

“Those who perform sacrifices, dig 
wells, make gifts, attain a divine 
body in the heaven.” 

In fact, the reason why it is 
necessary to know Brahma is not 
that one cannot attain heaven by 
means of sacrifices. The reason is 
that the heaven is not everlasting, 
and when the merits come to an end, 
one has to be born again on the 
earth. But on knowing Brahma one 


has not to be born again on this earth. 
One can attain Mok^a after death. 

i \fu ndaka Upanishad 1. J. 12 ) 

“A Brahmin should consider that 
the heaven, which he can attain by 
performing sacrifices and such other 
work, cannot be infinite. Hence he should 
go to a preceptor to know Brahma .’ 1 

From these passages it is clear 
that, according to the Upanisads, 
Vedic sacrifices are not inefficacious 
but enable the person to attain 
heaven. The contrary theory laid 
down by Bhandarkar must be considered 
to be wrong. 

Bhandarkar says that Sri Chaitanya 
condemned the caste ssstem. This 
is also wrong. It h s been mentioned 
in the Chaitanya-iharitamrta in 
connection with his journey from 
Puri to Brindaban that he took food 
at the house of a Brahmin if there 
was any in the village, and that if 
there was no Brahmin in the village 
his companion ( a Brahmin ) would 
cook the food, it has been mentioned 
in the Chaitanya Bhai avata that he fell 
ill on his way to Gaya and drank 
the water with which the feet of a 
Brahmin was washed for the cure of 
his illness. The only fact mentioned 
by Bhandarkar in support of his 
statement that Sri Chaitanya condemned 
the caste system was that he accepted 
even Mohammedans as his disciples. 
But there is no rule in the caste 
system that a Mohammedan cannot 
be accepted as a disciple. 



Love that Spurned Moksha Itself. 


'T'rfct^i f^n 

( Sri Sankaracharya ) 

“Some people daily practise 
worship and seek through it the 
satisfaction of their desires, some others 
pray for attainment of heaven through 
performance of Yajnas ( sacrifices ) or 
for attainment of liberation through 
practices Of Yoga ( Karmayoga^ Jnanayoga 
and other Yogas ) but I entertain the 
desire only to remain engaged in the 
meditation of the pair of feet of £ri 
Kr§na, the descendant of Yadu. What 
do I care for existence in a superior 
region, for self-control, for kings, for 
heaven, or even for Moksa ( liberation ).” 

The Vrnddvana-LUd of Bhagavan 6rl 
Krsna, the Supreme Spirit, who is Sat , 
Chit and Ananda ( Existence, Knowledge 
and Bliss ) crystallized, is intensely 
sweet, attractive, unique, and 
beyond the reach of speech. In this 
Hid (sport) everything is wonderful, 
all animate and inanimate creation is 
merged in the love of 6ri Krsna, and 
among these, again, the love of the 
Gopis was in every sense supernatural 
and incomprehensible. Words cannot 
convey the experiences of that plane, 
even the mind cannot form any concep- 
tion of that Love. How can it do this, 
when it has no access to that region P 
Love that may be conceived to exist 
between two men In its highest state 
of manifestation will not be comparable 
to a particle of that transcendent and 
divine Love. Ho - can the Mind, a 
product of Nature form any conception 
of that supernatural, absolute Love P 


- By HANUMANPRASAD PODDAk. 

Such being the case, it iB never possi- 
ble to describe adequately the spiritual 
Love between Bhagavan &ri Krsna in 
whom the divine attributes of Exis- 
tence, Knowledge and Bliss took a 
consolidated form and His own shadow- 
forms in the name of Gopis, who 
were similarly consolidated forms of 
those very divine attributes P The 
descriptions given bo far of this Love 
represent invariably the mental concep- 
tions of the writers who gave them. 
A correct idea of this Love may to a 
certain extent be formed by him alojm 
to whom &rl Krsna Himself, the 
embodiment of Love, may choose to 
reveal its true nature; but one who 
comes to understand it geis 
instantaneously transformed into a Gopl, 
and thereby loses the power to describe 
it. Truly speaking, it is not a thing that 
can lend itself to description. 6rl Krsna 
and the Gopis know their mystery 
themselves and pursue their spoils 
( ) just as it pleases them. The soul 

of the Gopis gets merged m that of 
£rl Krsna and the soul of 6ri Krsna 
gets merged in that of the Gopla- - 
they are driven into ecstatic rapture 
at the sight of their own shadows, 
and spread this sense of rapture among 
others. Though divided in forme, 6rl 
Krsna and the Gopis arc identical in 
their essence. As a poet says, ‘Krsna 
had entered their very life as it were, 
and their very life-breath was sur- 
charged with £rl Krsna, and the two 
had become indistinguishably one.’ * 

Referring to Bhaktas (devotees) of 
this type, Lord £rl Krsna says ‘they 

* wwn sift wi 
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are My very soul ( $ Jftl’O. Nay. 
they are dearer to Him than even His 
own soul: — 

“O Uddhava, neither Brahma (the 
Creator ) nor Sankara, nor Sankarsana, 
nor again Laksml ( My consort ), nay, 
not even My own soul is so dear to me 
as a devotee like you.’ 1 * 

For such a devotee is completely 
satisfied in the Lord: he desires nothing 
besides the Lord. The Sritnad Bhagavata 
says about such devotees: — 

“A devotee of this type makes an 
offering of his soul unto Me. To say 
nothing of the status of Brahma, the 
status of Indra, ( Lord of Heaven ), 
sovereignty over the earth, rulership of 
the subterraneous regions, or acquire- 
ment of Yogic powers, they do not 
seek even Moksa ( liberation from the 
cycle of birth and death). The bliss 
that is enjoyed by devotees who have 
renounced Moksa itself, is known to 
them alone. To sanctify Myself with 
the sacred duBt of their feet, I follow 
the footsteps of devotees who are 
decireiess, whose heart is fixed in Me, 
who have attained tranquillity, who 
bear no enmity towards anyone and 
look upon all with an equal eye.”)- 

It is to be remembered here that 
Sri Uddhava attained this enviable 
position only after hie acceptance of 
discipleship of theGopls. When such were 
the expressions used by the Lord in 

( Srirnad Bhagavata XI. mv. 15) 
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relation to Uddhava what shall we bu»y 
about the Gople P The highest and 
sublimest conceptions that may be 
formed about the relation between 6ri 
Krsna and the Gopis, will appear after 
some time to be much below the mark. 

Whatever has been taught in the 
Quay which has received universal 
recognition as a book of spiritual 
wisdom, which receives homage from 
all for the highly useful teachings 
contained in it in the divine words of 
Lord £ri Krsna, stands illustrated as 
something natural in the life of the 
Gopis. 

The Lord gave through the Gita 
instructions like the following, which 
are full of the deepest spiritual signifi- 
cance to all: — 

“lie who sees Me permeating all 
things, and sees all things in Me, never 
loses hold of Me, nor do I ever lose 
hold of him (GttdVI. 30). The resolute 
devotee worships Me with exclusive 
devotion by constantly singing praises 
to Me and chanting My name, by 
striving with determination to attain 
Me, by bowing down to Me again and 
again, and by steadfastly clinging to 
Me ( Gift i IX. 14 ). Devotees who have 
their minds constantly fixed on Me 
who have dedicated their lives to Me, 
enlighten each other about Me, and 
always speaking of Me they remain 
satisfied and rejoice. Such devotees, 
who remaining steadfast in Me, serve 
Me with affection, I endow with that 
divine understanding through which 
they co tue to Me.” ( GUd X. 9-10) 

Then, again, in the course of His 
exposition to Arjuna of the highest 
truth, the profoundest secret of the Gita, 
the Lord said: — 

“Make an offering of your mind to 
Me, be devoted to Me, sacrifice to Me, 
bow down to Me; you will then reach 
Me; this I do promise to you, for you 
a*e dear to Me. Relinquishing all 


( Srimad Bhagavata XI. xiv. 14,16) 
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Dharmas take refuge in Me alone. I 
shall liberate you from all sins. There- 
fore grieve not.”* 

Not only were all these ideas 
perfectly realized in the life and conduct 
of the Gopls, but the latter even 
marked a distinct advance on those 
ideas. Words cannot express ideas as 
fully as they are when translated into 
action. Arjuna, again, was advised by 
the Lord to reach the ideal of Devotion 
enunciated above, while the Gopls were 
fully developed Bhaktas ( devotees ) 
already. While praising their devotion, 
the Lord Himself gave utterance to 
sentiments like the following: — 

“O Arjuna, the Gopls take care of 
their bodies because through their 
bodies they render Me service; other 
than the Gopls there is none who is 
the object of My profound love. They 
are My help-mates, teachers, disciples, 
servants, relatione, lovers, and what 
not. O P&rtha, the reality about My 
glory, My worship, the secret of rever- 
ence to Me and My intention are 
known to the Gopls alone, no one else 
knows them.”] 

In the heart of the Gopls there 
was no trace of any desire for the 
enjoymentB either of this or the other 
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world; no objeot of sense-enjoyment 
could attract their mind; they had 
merged their mind in 6rl Krsna’ s mind 
and identified their very breath with 
Sri Krsna’ s breath. They preserved their 
life simply because &ri Krsna wanted 
them to preserve it. Their life and 
death, and their happiness in this or the 
other world were all subordinate to 
the will of £ri Krsna; they had merged 
their will in 6rl Krsna’ s will. On one 
oocasion Bhagavan 6rl Krsna privately 
told His friend and devotee Uddhava:- 

:t O Uddhava the Gopls have made 
an offering of their heart and soul to 
Me, renouncing for my sake their 
relations and other objects of worldly 
pleasure, they cherish attraction only 
for Me; I am the source of their 
happiness and life; I am dearer than 
life itself to these women of Vraja. 
The sense of their separation from Me 
afflicts and torments them and they aie 
beguiling their time through My 

remembrance. It is in the hope m* 
receiving news of my early return to 
Gokula, that these Gopls, who have 
made an offering of their soul unto Me, 
hold their life with great difficulty. * 

The heart of the Gopls was com- 
pletely absorbed in 6rl Krsna. 

Through every activity of their eeneos, 
while awake or asleep, they perceived 
£rl Krsna and &rl Krsna alone, and 
shed a flood of tears while remember- 
ing His various Lilas and divine 

virtues. It is stated in the Bhiigavata:-- 

w- $m\ 1 
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‘‘Blessed are the Gopls whose 
mind is completely absorbed in Sri 
Krsna, who while attending to their 
various household duties such as the 
milking of cows, husking the paddy, 
churning the curds, cleaning the court- 
yard and smearing it with cow-dung, 
swinging children, singing lullabies 
to them, or sweeping the rooms, sing 
songs in praise of Sri Krsna with a 
heart full of love, with eyes wet with 
tears and in a voice choking with 
emotion.”* 

This love of the Gopls is some- 
thing extremely pure and immaculate, 
jt involves the surrender and sacrifice 
of all that one may call one’s own at 
the feet of the Beloved. It requires 
the renunciation both of the desire for 
Moksa (liberation) and the fear of 
punishment in hell. To do a thing 
which is liked by the Beloved becomes 
then the sole object of their life. 
The urge of life based on the senti- 
ment that others should contribute to 
‘my’ happiness, that ‘my’ senses and 
mind must obtain gratification through 
them, is termed ‘Kama’ ( desire or lust ) 
no matter if such sentiment is enter- 
tained even in relation tc God. And 
the reverse of this sentiment, viz., 
‘let the beloved be happy through me, 
let me derive happiness through the 
happiness of my beloved’ is termed 
‘Trema’ ( pure love ). ‘Kama’ ( desire ) 
seeks sense-enjoyment, while God alone 
is the object of ‘Frema’ ( pure love ). 
Attachment to things of the world is 
‘.Kama’, while the attraction for God is 
‘Frema’ ( pure love). When through 
development of this ‘Frema’, the lover 
becomes, in fact, a reflection of the 

*rref?cT 

W II 

( Srimad Bhagavata X. 44. 16) 


beloved, then does ‘Prema* approach 
the stage of perfection. Bringing out 
the difference between ‘Kama’ and 
‘Prema’ Sri Chaitanya Charitamrta says: — 

“The object of Kama is enjoyment 
through gratification of the senses, while 
Prema has the happiness of Krsna for 
its object. Social conventions, scrip- 
tural injunctions, and other Karma 
( activity ), sense of decorum, patience, 
comfort of body and happiness of mind, 
renouncing all these, they take to the 
worship of 6ri Krsna. They ( the Gopls ) 
pursue this Prema for the happiness of 
Krsna (not for their own happiness). 
Therefore, there is a world of difference 
between Kama and Prema. Kama is pitch 
darkness, Previa is the brilliance of the 
sun in a cloudless sky.”* 

People who imagine that in the 
path of Love ( Prema ) for &rl Krsna, 
there is no need for renunciation or 
dispassion, make a great mistake. 
The basis of Prema (Love) lor fail Krsna 
is renunciation of everything else for 
the sake of £rl Krsna. It is only when 
this is done that the supreme peace in 
the form of &rl Krsna is attained— 

So long as the mind is attached to 
worldly things, it is not possible even 
to think constantly and lovingly of 
the Lord; the question of surrender there- 
fore cannot arise in that case. They 
are surely deluded who while enjoying 
things of the world with a heart 
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attached to them, regard themselves 
as lovers of God or as qualified to 
talk about or hear discourses on the 
Love ( Prenta ) of the GoplB, or to bring 
one’s conduct into conformity with that 
Love. This brings their downfall. Says 
&ri Chaitanya Charitdmrta with regard to 
the Gopis who had dedicated their 
lives to £rl Krsna and who were 
personifications of indifference to objects 
of this world. 

“The object of Kama is to derive 
enjoyment of self through the senses. 
To render happiness to Krsna is the 
object of the adorable sentiment of 
the Gopis. The Gopis have no desire 
of happiness through gratification of 
senses, it is for the happiness of Krsna 
that they engage themselves in sports. 
The Gopis entertain no thought of their 
own happiness or otherwise; what 
they do, they do for the sake of the 
happiness of Krsna. Renouncing every- 
thing else, they entertain stainless Love 
for the happiness of Krsna.”* 

This stainless Love for the happi- 
ness of Krsna is the secret of the high 
spiritual sentiment of the Gopis. It 
has been said above that the lover of 
£rl Krsna performs actions that are 
dear to his beloved Lord, renouncing 
the fear even of punishment in hell. 
This Ehould not, however, be taken to 
mean that a lover of &rl Krsna commits 
sins that can be expiated only by 
punishment in hell. The fact is, thoughts 

FTfftjq JTPTWf 5R II 
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either of liberation ( Moh?a ) or of heaven 
and hell do not oross his mind at all, 
for he has completely dedicated his 
heart to 6rl Krsna. His mind, his life, 
his intellect all get lost in &rl Krsna. 
How can it be possible for a devotee 
of this type to commit sins P A devotee 
can commit such acts only if it can 
be believed that God Himself can be 
guilty of such acts; for the devotee 
renounces all attachment to the world, 
makes his mind practically a shadow 
of the mind of the Lord. Such being 
the case, a sinful propensity can appear 
in his mind only in case it is possible 
for God Himself to entertain an evil 
thought through attachment. But God 
iB above all notions of sin and virtue, 
hence the devotee also is above all sin 
and virtue. 

If a lover and devotee of £ri Krsna 
can commit a sinlul act, it is equally 
possible for ambrosia to do the woi \ 
of poison and ior cold water to burn 
the whole world. Therefore, our 
detecting sin in the conduct ot the 
Gopis id due to the sinful tendencies 
of our owil mind. Lustiul eyes k< o 
lust even in the innocent talk and 
merriment going on between a brother 
and a sister at some distance. L.vee 
so we observe lust ( Kama ) in the pure, 
stainless love of the Gopis. But in 
reality there was no lust there; no 
trace of lust is left even in the mind 
of those who have truly grasped and 
try to follow the spirit of Love of 
the Gopis. Sri Chaitanya Mahaprabhu 
was a living example of this. In the 
eyes of suoh a devotee, nothing remains 
except 6rl Krsna. Nothing else can 
either exist or appear before the eyes 
and mind of such a devotee. How 
beautifully does the poet depict the 
condition of such a devotee— 

“The cars Jo not receive the sound of any 

other Name , this thread ( of life ) is coloured 
in one single hue . 

7 f any other Name is uttered even 

unconsciously , the mouth will be sealed and 
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the tongue immersed in the strongest poison . 

1 Thakur says such is the condition of our 
mind', we are loth to give up this vow 
even unconsciously. 

‘ Let these foolish eye he burnt if they 
turn to see anything else than the cloud - 
like form ( of &rl Kr$na)."* 

The whole world appears to such 
devotees as replete with Jarl Krsna. It 
is £rl Krsna and 6rl Krsna alone 
that they perceive through all their 
senses. 

Under instruction from the Lord, 
&rl Uddhava went to Vraja to give 
consolation to the Gopls; he exhorted 
them in so many ways, but observing 
the intense Love of the Gopls all his 
pride of Knowledge dissolved into 
vapour. He was carried off his feet by 
the overpowering current of that pure 
Love. The Gopls said: — 

l, Sydma ( the blue bodied Krsna ) is our 

t , / . 

body i Sydma is our mind , Syama is our 

wealth ; 

0 Uddhava , all the twenty- four hours we 
are occupied with Sydma, 
Sydma is in our heart , Sydma is the 
breath of our life , without Sydma we can 
have no satisfaction . 
Sydma' s Name is ( to us ) like the blind 

man's staff , 

Sydma is our refuge , Sydma is our thought , 
Sydma^the Lord of our life . 
Our happiness lies in Sydma who is the 
store-house of all beauty . 
0 Uddhava , you are indeed mad that you 
came running with a Gospel of 1 Yoga 
Where shall we keep your Knowledge of 
'Yoga', when all the pores of our body 
are filled with Sydma f”f 
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Another poet says:— 

''There is no room left in our heart . 

Iiow shall we accommodate anything else 
when the heart is fully occupied by the 
Darling of Nanda ( Sri Krsna ). 
While walking or looking round', whether 
awake during day , or asleep at night . 
That blue Form leaves not the heart even 
for a single moment . 
O Uddhava , you have given us so much 
dissertation and inculcated respect for 

public opinion. 

But what arc we to do, the body is filled 
with Love, the jar cannot contain the 

ocean 

In the words of another Hindi 
Poet:- 

"The stealer of butter ( Krsna ) has got 
stuck into the heart. 
How is He to get out , O Uddhava, He 
has stuck there like a hook,"\ 

Uddhava was struck with awe and 
dumb-founded. His wonder knew no 
bounds when, through the grace of the 
Gopls, he observed the Lord of the 
Gopls everywhere in the midst of the 
Gopls. The poet-saint Surdas says: — 
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“ Observing the Love of the Gopls , Vddhava 
lost all sense of propriety. 

Singing the praises of Gopdla ( the Divine 

Cowherd ), he began to roam in the bowers , 

elated with joy . 

Now he prostrates himself before the Gopls, 
and now he acclaims their devotion. 

He would run and embrace the trees in the 
intoxication of that Love.”* 

Uddhava was possessed by a peculiar 
state of mind. He came to alleviate 
the pang of separation of the Gopls 
through words of wisdom— to instruct 
them in Yoga as a preceptor; but now 
he exclaimed in the true spirit of a 
disciple— 

“I came to instruct, but I have 
derived a lesson myself. 1 * 

As soon as he took up this attitude 
of a disciple, he renounced the court 
dress of Mathura, and adopted the 
humble dre68 of a Gopa (cowherd) 
made sacred by the dust of feet of the 
Gopls, and appeared before the Lord in 
that very dress. He quite forgot at 
that time that he was Uddhava, a 
member of the respected clan of Yadus, 
but began to regard himself as a humble 
follower and servant of the Gopls. 
The whole world appeared to him in 
that light; he, thereupon, forgot to 
address S§rl Krsna as Lord of the 
Yadus, and addressed Him in a novel 
way as Lord of the Gopls. He said, 
“Let us go to Brindaban at least once. 
How foolish of you to have left that 
land of love and come over to this dry 
land of Mathura P” 

So saying, Udlhava clasped the 
feet of the Lord and began to sob 
like a child. Overwhelmed by emotion, 
the Lord also suddenly tumbled down 
and wiping His tears with an end of 
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His yellow robe, said— “Bravo, Uddhava, 
this is how you taught them Yoga 1” 
The Lord said, “Uddhava, now you 
have Been for yourself that pure, stain- 
less, disinterested and whole-souled 
Love of the maidens of Vraja. That is 
why I cannot forget them even for a 
moment.” Glory to the Gopis 1 Referring 
to this £rl Nandadas, who has drunk 
deep of this nectarean Love of Vraja, 
says. 

Uddhava said— 

“All Your professions of Love are false, 

You kept me in the dark only so long as 
l did not open my eyes. 
My visit to Vraja has exposed You in 
Your true colours and revealed Your hard- 
hearted nature . 

Who depends on You, You neglect him and 
cast him into oblivion. What virtue Jo 
Yon find herein". 
Repeatedly he said , “O, come and stay 

awhile in Brindaban , 
Taste there, in the company of the Gopls, 
Love from that ocean of Loir. 
Leaving all other work , make these Gopls 

happy, 

Otherwise the thread of this Love will be 

broken. 

What will you do then *" 
What was the condition of the 
Lord on hearing this from Uddhava 
£rl Nandadas says: — 

“ Hearing the words of the chum , both His 
eyes became wet with tears , 
Overwhelmed through possession of Love, 
He lost all conscitmutess. 
Through every pore of the Body of Syama 
appeared a Gopl, 
Sydma became the tree of Bliss, the 
damsels of Vraja leaves interlocked each 

with other!"* 
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Then, somehow regaining conscious- 
ness, the Lord said.— 

,l ln vain did l send you, my friend , for 

new 8 . 

Instead of bearing their news, you have 
begun to expose My faults . 

Between the Gopls and Myself , there is no 
separation even for a moment , 

Just as yon saw them in Me, even so am 

/ in them, 

They stand to Me as waves to the ocean 

Then the Lord dispelled the illusion 
of Uddhava by showing Himself in 
the Form of Gopls. 

This is only what can be recorded 
through human speech. Love of the 
Gopls, however, is much higher than 
what has been depicted above. 
Some are of opinion that the Love of 
the Gopls was similar in character to 
the love of a wife for her husband. 
Others say, it was like the love of a 
woman towards her paramour. In my 
humble opinion, neither of these anal- 
ogies can fully reveal the character 
at Love of the Gopls. It is no doubt 
true that the relation of wife and 
husband ( ) covers the other 

four relations, viz. ( 1 ) those of identity 
• ylTJ’m ) ( ‘.l ) of servant and master 

(o) of friendship and (4) of parent- 
hood. A devoted Hindu wife relin- 
quishes her own name and that of 
her family as also her denomination, 
her life and possessions to the husband, 
;v,1 d does everything for the sake of 
the husband. She regards the relations 
ot her husband as her own relations 
-nd thus practises what is termed as 
1 ) in serving them; in tho service 

* ft wr i 
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of her husband she behaves like a 
servant; discussing family affairs and 
holding consultation with her husband 
she acts like a friend and counsellor, 
and while feeding and attending to 
other necessity of the husband she 
evinces the Bame amount of care as a 
loving mother. On top of all this she 
makes an offering of her body and mind 
to the husband without nny reservation. 
The Love which the Gopls and other 
purely divine and God-intoxicated souls 
entertain towards the Lord is some- 
thing extraordinary. Similarly, the 
analogy of the love of a woman for her 
paramour also does not fully apply in 
this case. It may be applied only to 
this extent that just as a woman in 
love with a paramour constantly thinks 
of her lover even while performing her 
household duties even so the thoughts 
of the devotee are constantly engaged 
with the Lord. But there is this vital 
difference that whereas the love of a 
woman for her paramour is characterized 
by lust and desiro for physical contact, 
there was not the faintest trace of lust 
in the love of the Gopls. The object 
of love in the case of such a woman 
is a paramour. No such relation can, 
however, be conceived with God, the 
Soul of all souls. Cod is always pure 
and uniform in His state of existence, 
therefore it is said that the Love of 
the GojjIs though similar in one sense 
with the love of a woman for her 
paramour is nevertheless of a tran- 
scendental natuie, pure, exclusive and 
whole-Eouled, nay, much superior. 
The true character of this Love cannot 
be conceived by the human mind, 
therefore, it is beyond speech and 
beyond thought. 

There is no parallel to this love 
of the Gopls. There is play of the 
erotic sentiment in it, but no passion; 
there is enjoyment, but no physical 
contact; there is attachment, but no 
ignorance; there is separation, but no 
absence of union; there is weeping and 


LOVE THAT SPURNED MOK$A ITSELF 
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wailing, but no sorrow, there is parting, 
but no pain; there is service, but no 
consoiousness of having served; there 
is renunciation, but no ‘sannyasa’; there 
is raving, but no unconsciousness; there 
is the sense of 'mine' but no infatuation; 
there is fondness, but no desire; there 
is satisfaction, but no satiety; there is 
happiness, but no craving for happiness; 
there is body, but no sense of ‘I'; there 
iB the world, but no Maya ( illusion ); 
there is Knowledge, but no knower; 
there is Brahma , but no ‘Absolute’; there 
is liberation, but no absorbtion. 

The high spiritual Union between 
Bhagavan Sri K/sna and the Gopls and 
their supernatural dance are eternal; 
they take place in every cycle, they 
are taking place even to-day; in every 
age saintB endowed with the neoessary 
qualification saw this eternal Lila; 
qualified souls see it even now, and 
others alBO can see it under certain 
conditions. 

If one desires to be blessed by 
even a distant view of this divine 
Love, if one desires to taste even a 
small drop of this incomprehensible 
ocean of Love, then let him renounce 
the desire both for enjoyment of senses 
and for Mok?a (liberation). Let him 
fix his heart on &rl Krsna; let him 
weep with an open heart, and develop 
attraction for His Name and Form. 


Let him stake his all for the sake of 
obtaining even a faint vision of His 
transcendent Beauty, throw everything 
at His feet, devote his body, mind and 
wealth to His service, and surrender 
himself completely to Him for all time. 

Whether one is a male or a female, 
a Brahman or a Pariah, a saint or a 
sinner, whatever he may be, let him 
make a resolve with all the strength ol 
his soul to be taken in the service ol 
Sri Krsna. Let him behold Sri Kremi 
in every living being; in weal and in 
woe, in prosperity as well as in adver- 
sity, in life as well as in death, let him 
feel the presenoe of the Beloved Lord 
and rejoice; with an open heart and 
a free voice let him chant the sweet 
Name of &rl Krsna; with a sincere 
heart let him send heart-rending cries 
into the sky for Sri Krsna, and behold 
everywhere the sweet charms of that 
Master-lover standing with three curves 
in His Body ( ). His grace will 

then descend on that devotee and he 
will be blessed with divine Love ( ). 
He will have the mission of his liio 
fulfilled; nay, he will be able to bless 
others also. Know this to be certain. 

“ Although Yaioila, Nanda and the cowherd 
boys were all blcsstd t 

The Gopls who got this Love ( sfa ), wen 
altogether whole-souled in their love." 

—‘Rasakhan. 




Unto Bliss. 


How to overcome Evil. 

Always keep yourself at a distance to stimulate pure and noble thoughts, 


from evil association. Evil association 
does not consist merely in associating 
with men who are evilly-disposed; an 
impure place, impure food, impure 
literature, impure sights, impure talks 
and an impure surrounding all these 
factors constitute evil association. When 
the pure stuff of our mind gets 
contaminated by coming in contact 
with evil influences from outside 
through constant association with evil 
for a length of time, we naturally 
develop attraction for evil things. 
The outlook of a man is determined 
by the stuff his mind is made of, and 
lie views things according to that out- 
look. A true Sadliu ( spiritual man ) 
will find almost all men to be Sadhus, 
a thief will imagine all people to be 
thieves, a lustful person will know 
all men to be lustful, and the 
greedy will discover all to be greedy. 

* * * * 

The mental stuff of a person will 
:M contaminated if lie stays in an 
evil atmosphere for any length of 
time; this will give rise to evil 
impulses. There can be no one so 
miserable and guilty as the man 
whose mind is a breeding ground for 
evil impulses. For by spreading the 
contagion all-round he exerts a baneful 
influence even on others. 

* * * * 

The mind should always be filled 
with noble thoughts. And in order 


it is necessary for a man to associate 
with noble souls, to reflect on noble 
things, to study noble literature and 
to engage in the service of a Satguru 
( God-inspired preceptor ). One whose 
mind is full of good and elevating 
thoughts is, indeed, a happy and 
benevolent man, for by spreading 
those noble thoughts all round him 
he brings round others to the right 
path. 

* * * * 

Resolve once for all that evil 
thoughts can never arise in your 
mind, that you are pure, that through 
the grace of God all the impurities 
of your heart have been washed away. 
The protective hand of the Almighty 
Lord is always over your head, you 
are under His sheltering wing. Sin 
and its concomitant woe can never 
come near you. 

* * * * 

Resolve once for all that you are 
beyond all suffering, that suffering and 
affliction can never come near you. 
Nothing can have an adverse effect 
on you. Imagine the whole world to 
be favourable to you and be eternally 
happy. 

* * * * 

When you are ill, realize that the 
illness is confined only to the body, 
that your true self is eternally healthy, 
and can never be affected by any 
disease. You are only a witness of 
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all that happens. The body being 
transient and perishable will come to 
an end sooner or later. But your 
true sell is unborn, indestructible and 
immortal. 

* * * * 

When you are overwhelmed by 
grief, resolve in your mind that you 
can never have any occasion for 
grief. Nature ( Prakrit ) is nothing 
but a phantasmagoria, and the origin 
and destruction of things ever go on 
in her as the revolving scenes in a 
kaleidoscope. Only the forms of 
things change, the true essence is 
never lost; then why should you 
grieve, and for what ? Or, cultivate 
the firm belief that your highest good 
lies in what has been ordained by 
God, the dearest Lord and Master of 
us all. This is an infallible truth. 
Giving way to grief is tantamount 
to murmuring against the dispensation 
of the Lord which is altogether 
undesirable. For, truly speaking, what- 
ever He does is ultimately for our 
good. 

* * * * 

When threatened by lust, argue 
in your mind that the accumulated 
Beauty of the entire world is only 
an insignificant fragment of the 
Beauty of your Lord. It is through 
delusion that you have turned your 
face from that Supreme Beauty ; nd 
feel attracted towards a bundle of 
flesh and bones: this is nothing but 
ignorance. Believe that through the 
Lord’s unfailing grace you cannot be 
overcome by this ignorance. Be 
assured in your mind that you are 
pure and free from all attachment, 
that 6ri Rama re des in your heart 


and you belong to Him, that He 
belongs to you and regards you as 
His own reflection, therefore lust can 
never come near you. Before the 
transcendent Beauty of £rl Rama all 
objects of beauty of this world pale 
into insignificance as the glow-worm 
in the presence of the sun. 

* * * * 

When there is an occasion for 
anger, seal your lips and argue in 
your mind that it is God alone who 
has projected Himself in this world. 

It is He who stands manifested in 
the form of the universe,— how can 
you afford to be angry with Him, 
how can you insult Him ? Try to 
realize then that you are above 
anger, that your heart is eternally 
full of the milk of human kindness tj 
and forbearance, that it is part of 
your nature to extend feelings of 
love, friendship, indulgence and merev 
towards all creatures. Determine that 
you will gladly tolerate words ami 
conduct that may be extremely h n-di 1 
to you. Feel in your heart that you 
entertain no hatred for anyone, there- 
fore you can never be swayed by the 
feeling of anger. 

* * * * 

If you are tempted bv greed, 
argue with yourself and feel that you 
are essentially full and all-sufficient, 
that you do not covet another’s wealth. 
Nothing in this world can allure you. 
Realize that you are free from all 
desire, all craving, how then can you 
entertain greed for worldly possession ? 

* * * * 

Spend some time everyday hi 
seclusion, and practise the observance 
of silence. Seclusion of the body and 
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silence of the tongue are both neces- 
sary and helpful to spiritual growth. 
When in seclusion meditate on 
God and practise the repetition 
of His Name. Train the mind to 
be secluded and silent. When the 
mind is free from all thoughts and 
impulses, it can be said to be secluded 
and silent. Let the mind be free from 
all thoughts of the world and attach 
itself solely to God who is beyond the 
range of all thought and reasoning. 
I,et there be no trace of any thought 
in the mind either of the world or 
of the body. 

* * * * 

Control your speech at least to 
the extent that it does not indulge 
in unnecessary talk, let it not slander 
or back-bite another, let it not as far 
.is possible engage even in eulogy of 
.mother, let it not utter any coarse, 
vulgar, or harsh word, an untruth, 
or a word that may injute the interest 
of another. 

* * * * 

Do not allow the mind to yield 
to fear, restlessness, anxiety or dejec- 
tion. Try always to remain calm, 
fearless and bright maintaining faith 
in the mercy of God, or the purity 
and eternity of the soul. 

* * * * 

Always guard against excitement, 
uever lose patience. Excitement and 
impatience often give rise to many 
forms of physical and mental ailments 
from which it may be difficult for 

you to extricate yourself. 

* * * * 

Never show disrespect to anyone, 
ttever hate anyone, never wound the 


feelings of another. Suffer hardship 
yourself, but never compel another 
to suffer hardship out of a selfish 
motive. Never throw cold water on 
the enthusiasm of a person engaged 
in any beneficial activity; encourage 
him, and try to render him help 
according to your power and capacity. 

* * * * 
Feeling the presence of God in 
a special degree in the poor and the 
miserable, the afflicted and the diseased* 
serve them, mix with them with 
feelings of great regard and love, 
make them your own, try to alleviate 
their suffering to the best of your 
ability and induce them through 
sympathetic behaviour to engage in 
devotional practices. 

* * * * 
Simplicity and artlessness of the 
heart is a special virtue of Devas 
( gods ) and Rsis ( sages ), and dupli- 
city is a characteristic of Asuras 
( demoniac forces ). Train the mind 
to be simple and artless. If you do 
not know how to clothe your thoughts 
with appropriate words, there is 
nothing to worry about. It is possible 
you may be looked down as a fool 
by smart and brilliant people who 
cultivate hypocrisy as a virtue and 
you may fail to make any worldly 
progress as it is falsely understood 
by people. But know it for certain 
that you are in a state far better 
than the state of those who try to 
prove themselves to be wise by their 
subtlety of intellect and hypocritical 
behaviour. 

* + + * 

A Mahatma once said, people now- 
a-days have learnt to utter pleasant 
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and flowery words but the inside of 
their heart has been filled up by 
the vices of hypocrisy and duplicity. 
People of the older generation lacked 
the gift of pleasant speech, but they 
possessed simple hearts. They knew 
not how to conceal their defects. 
Know it for certain that it is a truer 
sign of progress to develop the 
character of a simple? unsophisticated 
villager rather than to pass as a 
cultured man whose qualifications are 
hypocrisy and the power of pleasant 
speech. 1 urity goes with simplicity? 
and impurity with hypocrisy. The 
injury that a hypocrite does to himself 
is much greater than the injury he 
inflicts on others. 

* * * + 

Never conceal your vices, and 
never advertise your virtues. Vices 
will grow if concealed and virtues 
will diminish when brought to light. 
Imagine virtues to be like camphor 
which when kept in a bottle without 
a stopper will vanish into air. Vices 


are like rotten things which when 
kept under cover will produce vicious 
gases that will destroy all the pure 
sentiments of the heart.' 

* * * * 
Treat every single moment of 
your life as most valuable) spend it 
with care in the service of humanity 
fixing the mind all the while in the 
meditation of God or of the Self. 
Not a single minute should be spent 
in an activity which may prove 
injurious to another. Do not imagine 
that injury is inflicted only through 
speech or any other form of activity 
of the body alone; when your mind 
begins to entertain thoughts of injury, 
you must regard yoirsclf to have 
become a source of injury both to 
yourself and to others. Therfote, 
never allow evil thoughts to enter 
the mind; if they happen to arise 
through the Saipskaras of past life 
drive them out immediately. Never 
give shelter and protection to such 
thoughts, never treat them lightly. 

"Siva 




Every man should regulate his life according to the advice he gives 
to others. One who has restrained his own mind and senses can keep 
others also under control. 

— hhammapada. 

Brahma is great, self-effulgent, beyond thought, subtler than the 
subtlest, remoter than the remotest and nearer than the nearest. It is 
Brahma that sees sitting within the recess of the mind. 


— Upani\ad'- 



What is Dharma ? 

( Questions and Answers ) 


Question, Kindly explain what is 
Dharma . 

Answer. It is difficult to find a 
person in the present age who can give 
a true exposition of Dharma . 

Q. If so, kindly explain what you 
yourself understand by the term. 

A. The subject of Dharma is very 
intricate and my knowledge of the 
scriptures is limited. As regards the 
Vedas, my study thereof is hardly 
worth the name. Under such circum- 
stances it will be sheer childishness 
on the part of an ordinary man like 
myself to attempt to give a dissertation 
on Dharma . Moreover, what little I 
know of the subject I feel unable to 
explain, because I cannot reduce into 
practice all that I know. 

Q. If so, kindly let us know your 
own conception of Dharma. 

A. That which is worthy of being 
adopted and put into practice is Dharma. 

Q. What do you think is worthy 
of being adopted and put into practice P 

A. The teachings of Mahapurusas 
(great souls) which conduce to our 
material and spiritual well are. 

Q. "Who is a Mahapurusa P 

A. A person who knows the truth 
about God in its reality and entirety. 

Q. What are his characteristics P 

A. “He who bears no ill-will to 
others, is friendly to all, having no 
worldly motive in his friendship, and 
is kindness itself, does not regard any 
thing as his own, is free from egoism, 


— By Jayadayat, Goyandka. 

is unaffected by pleasure and pain and 
is forgiving by nature, that is, give 
protection even to those who wrong 
hi m.” 

“lie who being attached to Me 
through meditation is contented alike 
in gain and loss; whose mind, senses 
and body are under control, who haB 
unflinching faith in Me, and whose 
mind and reason are surrendered to Me 
that devotee is dear unto Me. M * 

“He who being poised in Self 
regards pleasure and pain as equal, to 
whom a clod, stone or a piece of 
gold appear as possessing the same 
value, who is cool and balanced, 
who regai ds agreeable and disagreeable 
objects as equal, and takes praise and 
blame in the Eame light.” 

“He who remain? poised in honour 
and dishonour, is equal towards fiiend 
and foe, is free from the sense of doer- 
ship in all actions, is said to have 
trausceuded the Gunas and is not 
affected by them.”f 

These are the characteristics of a 
Mahapuru'ia ( great soul ). 

* 3Tl.PT m: 'TiWn tn-T ^ I 
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Q. Do yon know of any living 
Mahapuru?a among the Hindu B who 
satisfies these tests P 

A. Certainly, there are such Maha- 
purusas, but I am not in a position to 
say anything about them. 

Q. What is your definition of a 
Hindu P 

A. He who regards himself a Hindu 
is a Hindu. 

Q. What does the word ‘Hindu’ 
really signify P 

A. It means one born in Hindustan 
(India) and following the religious 
doctrines of an Acharya who appeared 
in India. 

Q. Does this mean that communi- 
ties having different religious persua- 
sions and forms of belief Buch as the 
Sanatanists, Aryasamajists, Sikhs, Jains, 
Buddhists, Brahmoe, and even uncivi- 
lized hill-tribes of India all oome 
under the fold of Hinduism P 

A. If they consider themselves to 
be Hindus, they are certainly Hindus. 

Q. Does this mean that any and 
every faith started by a Hindu will 
invariably form part of the Hindu 
religion P 

A. Certainly. 

Q. Among these different faiths 
which according to you is the best, 
the soundest and most conducive to 
human welfare P 

A. The faith that encourages in 
their purest form the forty virtues 
enumerated below and affords the 
greatest facility for their development 
among its votaries appears to me worthy 
of being regarded as the best and the 
soundest of all. The virtues are as 
follows:— 

Harmlessness ( Akims a ), Truth, non- 
stealing, Brahmacharya ( continence ), non- 


accumulation of things, parity, content, 
ment, austerity, scriptural study, 
devotion to God, Divine knowledge, 
control of senses, endurance, piety, 
forgiveness, courage, dispassion, self, 
discipline, compassion, sublimity, 
simplicity, unselfishness, freedom from 
pride, hypocrisy, and the back-biting 
spirit, straightforwardness, humility, 
fortitude, spirit of service, Satsang , 
Meditation, Jap, freedom from malice, 
equal vision, absence of egoism, 
friendlinoss, charity, devotion to duty, 
and tranquillity of mind. 

Q. It will be very kind of you it 
you briefly explain these forty virtues 

A. It is a nice suggestion you have 
made, please hear. 

( L ) HARMI.KSSNESR ( Ahimsa ) 
means refraining from injury to 
anyone through mind, speech or 
action. 

( 2 ) TRUTH means representing a 
thing precisely as one has per- 
ceived it through the mind or the 
senses, and in agreeable language. 

( 3 ) NON-STEALING means refrain- 
ing from all forms of theft or 
illegal possession of others’ 
property. 

( 4 ) BRAIIMA OH ARY A consists in 

abstaining from all the > ight 
forms of Fexual gratification. * 

( 5 ) NON- ACCUMULATION OV 
THINGS n cans retraining from 

$ The eight forms rf seMinl gratification are:— 

( 1 ) Indulfdrg the 'Ejhts i>f such gintifieatii u ( )? 

(2) titter iiiff urerds dit-Miig it, < ‘1 ) ir dulling in 
amorottfc Fprrts ( ( J ) losing Ht a number 
of the opposite f-ex with lustful cyi» ( )> (&' 

indulging in amorous talks ( ), f 6 1 0 

mental resolve to indulge in Be>ual gratification 
( ), (7) to attempt such gratification 

( ) and ( 8 ) consummation of the 

( f^nf^’TfrT ). 
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accumulation from a sense of 
poeseBBion. 

( 6 ) PURITY oonnotee freedom from 
bodily and mental impurities. 

( 7 ) OONTENTM ENT means oomplete 
absence of thirst for things. 

( b ) AUSTERITY means enduring 
hardships for discharging one’s 
religions obligations ( ). 

( 0 ) SCRIPTURAL STUDY includes 
study of sacred books, repeti- 
tion of the Divine Names and 
recounting the virtues of the 
Lord. 

(10) DEVOTION TO GOD— This is 
expressed through faith in and 
attachment to God. 

(11) KNOWLEDGE means discrimina- 
tion between what is real and 
what is unreal. 

( 11 ) DISPA SSION denotes oomplete 
absence of attachment to any- 
thing pertaining to this world or 
the next. 

( M) SELF-DISCIPLINE is exercising 
control over the mind. 

(M) CONTROL OF THE SENSES— 
There are five senses of percep- 
tion and five organs for perfor- 
mance of action. Control means 
bringing them all under subju- 
gation and using them according 
to one’s discretion. 

ENDURANCE means the capa- 
city to bear heat and cold, and 
to remain unaffected by pleasure 
and pain, etc.: that is, not to 
be influenced by the swing of 
the pendulum of experiences from 
one extreme to another. 

ilO) PIETY means absolute faith in 
the Vedas, the scriptures and 
the teachings of Mahatmas, the 
Preceptor and the Lord as though 
they were directly perceived 
truths, 


461 

( 17) FORGIVENESS means entertain- 
ing no thought of inflicting 
punishment on one who has 
wronged you. 

( IB ) COURAGE means absence of 
cowardice. 

( 10 ) COMPASSION means the melting 
of the heart at the Bight of 
suffering of a creature. 

( 20 ) SUBLIMITY ( fa ) is that power 
of superior souls under whose 
influence even those who are 
attached to worldly enjoyments 
and are of a base nature are 
deterred from sinful acts and 
take to noble pursuits. 

( -'1 ) SIMPLICITY consists in the 
straightness of body, the senses 
and the mind. 

( 2 ’ ) UNSELFISHN ESS means not 
seeking satisfaction of any selfish 
desire whether connected with 
this world or the next. 

(:M) PRIDELESSNESS means not 
seeking honour, respect or homage. 

( ?1) FRE V DOM FROM HYPOCRISY 
— iiypocrisy consists in putting 
up a false show of piety and 
this should be scrupulously 
avoided by all. 

(2*) ABSENCE OF THE BACK- 
BITING SPIRIT— Backbiting or 
slandering proceeds generally 
from jealousy and this should 
be completely eschewed. 

( 20 ) RTR AtC. HTFO R WARUN E SS 
means not attempting to conceal 
anything from a selfish motive. 

( ) HUMILITY consists in having 

a low estimate of oneself. 

( ) FORTI1UD 1 -' means not to be 

perturbed in the face of the 
greatest difficulty av.d danger. 

( 29 ) SPIRIT OF S H'lV.' CE ( To be 
actively engaged in doing good 
to all creatures )— It means cons- 
tantly striving to the b es t of 
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one's ability through mind, 
Bpeeoh, and body and in a dis- 
interested spirit to contribute to 
the happiness of all creatures 
according to their respective 
needs. 

(30) SATSANG means association 
with saints and holy men. 

( 31 ) JAP is muttering or mental 
repetition of a Name of God or 
of a Mantra ( sacred formula ). 

( 32 ) MEDITATION means concentra- 
tion of the mind on a Form of 
God to which one is specially 
attached. 

(33) FREEDOM FROM MALICE 
means entertaining no enmity 
oven towardB an enemy. 

( 14) FEARLESSNESS means complete 
absence of fear. 

( 35) EQUAL VISION means looking 
on all as equal from the point 
of view of the soul even though 
differences may be observed in 
dealing with them according to 
the Varna ( Caste ) and AJranta 
( order ) to which they belong, 
just as one uses the limbs of 
his own body differently. 

(36) ABSENCE OF EGOISM means 
absence of the feeling of *1* in 
respect of the body, mind and 
intellect, and of the sense of 
doership in respect of actions 
performed through them. 

(37) FRIENDLINESS consists in 
extending the feeling of love 
towards all creatures, whether 
high or low. 

( 38 ) CHARITY consists in gratuitously 
supplying that which is needed 
in a particular place at a parti- 
cular time a: d by a particular 
person gladly and respectfully 
without any idea of return or 
reward. 


(39) DEVOTION TO DUTY— This is 
too clear to require any ex- 
planation. 

(40) TRANQUILLITY— This state is 
attained when the mind 1 b 
completely free from desires 
and is peaceful, contented and 
bright. 

Q. Are you a follower of the 
VartjaWama Dharma P 

A. Yes, I am, and I also consider 
it good to follow the injunctions of the 
VarnaWama Dharma. 

Q. Don't you recognize those who 
do not follow the VarnaWama Dharma a« 
Hindus P 

A. What right have I not to re- 
cognize them when they regard them 
selves as Hindus. The sSastras, however, 
havo condemned those who do not 
follow the VarnaWama Dharma. Hencr 
it is obligatory to follow the VarnaWama 
Dharma . 

Q. Do you hold Varna ( caste ) to 
be determined by birth or by one's 
calling. 

A. I believe caste to be determined 
by birth and calling both. 

g, Which do you hold to be the 
dominant factor r’ 

A. Each of them is predomin uu 
in its own place. 

Q. How many Varnas are there 
in all P 

A . The Varnas are four in number— 
the Brahman, the Ksatriya, the Vaisya 
and the Sudra. 

Q. What are the functions of a 
Brahman o 

A. Subjugation of mind, control 
over senses, purity ( both external and 
internal ), capacity to endure hardships 
for the sake of Dharma, forgiveness, 
straightness of mind, body and the eeneeP. 
piety, knowledge of the scriptures 
as well aB direct experience of tlia 
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truth about God— these are the natural 
function b or qualities of a Brahman, 
says the Gita.* 

Besides these, to perform or oonduct 
sacrifices, to make gilts as well as to 
accept them, and, lastly, to acquire 
knowledge, as well as to impart it, these 
are also the legitimate duties of a 
Brahman. Out of these, again, to perform 
sacrifices, to make gifts and to acquire 
knowledge, these are the three general 
duties that he shares with the other three 
Vainas; while the other three, viz., to 
conduct sacrifices, and accept gilts and to 
impart knowledge, these are special 
duties he is required to perform for the 
sake of living. 

Q. What are the best means 
oi subsistence recommended tor a 
Brahman P 

A. The best course for a Brahman 
m to collect seeds of grain left scattered 
ot. the ground alter the cultivator has 
gathered his corn or in the market place 
after the heaps of grain have been 
removed therefrom, and to subsist on 
t’uch grain. This fonn ol subsistence is 
called by the names of l$ta and Sat, 
true and virtuous. But this practice 
having fallen into disuse, it is almost 
impossible to maintain life in the present 
age through this method. Therefore, a 
Brahman should earn his livelihood 
through the ordinary means. 

Q. Which is the best among the 
ordinary means of subsistence P 

A. Anything obtained without 
seeking iB by far the best, such a thing 
is called Amrta, ambrosia. To impart 
knowledge on a fixed remuneration 
and to ask for and then to accept a fee 
ov a free gift are condemned by the 


Sastras. Among these again, t.o accept 
a free gift after seeking it has been 
described as equal to poison. 

Q. What should a Brahman do if 
he cannot maintain himself through 
this method P 

A. He may maintain himself through 
adoption of the occupation of a KBatriya; 
if he cannot make both ends meet even 
through this method he may take to 
the occupation of a Vaisya. But he 
should not adopt the occupation of a 
£udra ( menial service ) even in an 
emergency. 

Q. What are the functions of a 
Ksatriya P 

A. Exemplary strength oi character, 
fortitude, administrative skill, firmness 
in battle, a etnuitable disposition and a 
governing spirit: these are the natural 
functions or qualities of a KBatriya, 
according to the Gita. 1 

The Manusnirti sa> s:- - 

“Protection ol subjects, making 
gilts and porlorming sacrifices, cultiva- 
tion of knowledge and non-attachment to 
worldly enjoyments, these are, in short, 
the functions of a Ksatriya. 1 

Among these, protection of subjects, 
joining the army, administration of 
justice, collection of revenue and 
wielding weapon for another’s protec- 
tion are occupations for livelihood; 
whereas making gifts and performing 
sacrifices and cultivation of knowledge 
are his general duties. 

, xvhi. 
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Q. What should a Ksatriya do if 
he fails to maintain himself through 
these occupations P 

A. He may maintain himself 
through the adoption of the vocation 
of a Vaisya. If that also fails ho may 
maintain himself by adopting the calling 
of a 6udra. 

Q. What are the functions and 

duties of a Vaisya P 

A. “Cattle-breeding, practice of 
charity, performance of sacrifices, 

cultivation of knowledge, business, 
banking and agriculture, these arc the 
functions and occupations of a Vai6ya*.” 

Cattle-breeding, agriculture and 
business of an irreproachable and 

sinless type are the natural functions 
of a Vaisya and also constitute the 

means of his livelihood. Banking is 
also one such means, but to engage 
only in swelling one’s capital through 
addition of interest haB been condemned 
by the Astras. Practice of charity, 
performance of sacrifice and cultivation 
of knowledge are general duties of a 
Vaisya 
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Q. Please tell us what constitutes 
purity in business P 

A. Purity in business means honestly 
dealing in commodities of a pure nature 
without resort to fraud or deceit and 
without any desire to oheat another.^ 

Q. What should a Vai6ya do if he 
fails to maintain himself through these 
occupations P 

A . He may adopt the occupation 
of a &udra, but in no case should he 
deal in impure things and engage in 
speculation. 

Q. Kindly explain what you mean 
by dealing in impure things. 

A. Business in liquor, fleBh, borm. 
hide, horns, lac, indigo and such other 
nasty things condemned by the 6asti\if> 
should be regarded as impure business. 

Q. What arc the functions and 
duties of a dudra P 

A. Bodily service and the pratior 
of arts and crafts constitute the natural 
functions and means of subsistence ot 
a &fidra. 
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The Karma-Bhumi 


By Bireshwar Banerji, M. A. 

( Continued from the previous number. ) 


The mystery of the Karma-Bhumi is 
deep beyond comprehension, unfathom- 
able, insoluble. We could try to 
understand it if this land were kept 
apart as a centre of Karma for man and 
Deva and Asura. Here the greatest 
Asuras have engaged in tapasyd and 
won from Brahma the right to bring 
ruin and desolation on man and Deva. 
Here rdk?asa Havana came all the way 
from Banka, pleased Mahadeva by 
iapasyd } and was allowed by Hirn for 
a spell of time to turn the Triloki into 
a hell. Here Beings occupying the 
very highest ranks among men— the 
Manus, and sons of Brahma, Bhagavan 
Va6i8tha, Bhagavan Atri, Bhagavan 
Gautama, with their consorts have 
alighted and built a6ramas where 
their tapaeya has brought benediction 
to humanity and life and light and 
mobility to creation. 

But the mystery staggers human 
understanding, strikes it dumb with its 
inscrutability when the authorities 
assure us that here have been engaged 
in tapasyd those illustrious Beings Whom 
we call our Is varu.fi, aye, our Supreme 
16varas. 

It is in this bleesod land that 
Bhagavan 6iva, theYogisvara (supreme 
among Yogis ), has had more than one 
retreat for tapasyd on mount Kailusa, 
mount Himalaya, mount Manddra and 
slsowhere. 

It is here that Bhagavan Krsna 
for the good of creation went through 
hard tapasyd on mount G andhaniadana 
and at Puskara, Vadari, Prabhasa and 
other tirthas ( Mahdbhdrata, Van a Parva, 
°kap. 12). 

6 


It is here that MahadevI Uma, 
Siva’s consort, performed tapasyd at 
Himalaya ( Skanda-Purdna , Kedara Khanda, 
Ghap. 21 ) as well as at Arunachala in 
South India ( Skanda-Purdna ?, Arunachala 
Mahatmya, Chap. 10 ). 

It is here that Devi Durga at 
Himalaya, Devi Sarasvatl at Gandha- 
madana, Devi Baksml at Puskara, 
Devi Savitrl at mount Malaya went 
through extremely arduous tapasyd which 
won them the exalted cosmic offices 
they now hold. 

Here is something which fairly 
stuns, almost unhinges human under- 
standing. BharatavarBa is the Karma- 
Bhumi not merely of man but of man’s 
16varas and Isvarie— of his Creators, 
his Rulers, of the Architects and 
Dispensers of his destiny. Fancy what 
this means. Here, on this soil, are at 
work giant spiritual forces which make 
even the tapasyd of IsvaraB fruitful. 
What must be their number, their 
variety, their magnitude, their stupen- 
dous and unimaginable productivity, 
their almighty power ! At the mere 
conception of it human imagination 
falls dazed and awestruck to the ground. 

From the main outline of the 
doctrine of the Karma-Bhumi some 
conclusions are deducible at once 
interesting and important. From the 
view point of higher Karma— its creation 
as well as fruition— the whole universe 
may be regarded as a huge sphere 
being the aggregate of a countless 
number of concentric spheres having a 
common centre in Bharatavarsa. The 
word ‘common’ is put in italics with 
a view to empasize the Karmic connec- 
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tion which binds the whole universe to 
Bharatavarsa. Bharatavarsa, the oommon 
oentre of the concentric spheres, is the 
Karma-Bhumi wherein are sown the seeds 
of diverse mighty destinies. The con- 
centric spheres are the Rhoga-Bhumi 
under whose rosy and benignant sky 
the destinies are reaped in harvest. A 
common and contracted soil for the 
creation, an unimaginably vast and 
varied soil for the assimilation— such 
is the machinery created and maintained 
for the working out of higher Karma. 

At the present stage of human 
evolution access to all the higher 
Lokas lies through an abnormal develop- 
ment of the corresponding upadhis. 
They throw open their gates to the 
Yogi who has gone through the necessary 
training on the soil of Bharatavarsa. 
There is no other access to them. To 
all profane intruders they are as 
impenetrable as if they were the fabled 
Ali Baba’s caves. 

In the divine scheme of evolution 
this strenuous role has from the begin- 
ning been assigned to Bharata. And 
this deep-seated difference in Karmic 
function between this land and the 
other Lokas of the universe must 
imply a corresponding difference in 
constitution and environment. The 
peculiarity which distinguishes this 
soil from all other land in the universe 
is the presence in its constitution, 
physical as well as spiritual, of a 
quivering sea of creative impulse. The 
whole land surface from the Himalaya 
to Comorin and from Chittagong to 
Peshawar is saturated with a creative 
electricity which thrills through its 
ambient aura. The great swelling 
keynote to which all life in the land 
moves is creativenes3. It is present as 
the universal, all-powerful, all-pervad- 
ing, dashing, pushing, surging impulse 
in human bodies born with eastern 
heredity. It broods upon external and 
inanimate nature. Itexiets as a mys- 


terious, invisible, ever-present influence 
in river and forest and hill slope, on 
field and mountain top and seaBhore. 
The whole area is a gigantic vortex of 
creativeness divided and subdivided 
into innumerable vortices of varying 
potenoy. 

This Karma -Bhumi t this land with 
its wonderful creative power, iB rooted 
in sacrifico. The root force which 
presides over human evolution and 
invests it with an inexpressible halo 
of sanctity is sacrifice. 

“Seeing that this whole universe 
is the changed form of oblations. ”~ 
Vi$nu Purdi.ia 1. 3. 25. 

Sacrifice, self-conscious sacrifice, 
begins at man and ends at the Divine. 
Without ceaseless and persevering 
sacrifice of devoted bands of invisible 
helpers who work unthanked and 
unknown the drama of evolution would 
be a pathetic and sombre tragedy. 
Evolution irom man downwards left to 
its unaided efforts would degenerate, 
would end in failure. Sacrifico protects, 
sacrifice saves. Sacrifice brings joy, 
hope, incentive, ideal, inspiration, light. 
Sacrifice arrests, disperses, duofga- 
nizes evil. Sacrifice f trengthcr-s, 
organizes, concentrates, imparts added 
cohesion, increased mobility and eJh.v- 
tiveness to good. Sacrifice starves and 
fasts and sweats and keeps vigil. 
Sacrifice suffers and slaves and tortures 
body, atom by atom, to create and 
conserve spiritual energy that it may 
assuage suffering and lift the daik 
pall of inertia and ignorance which 
envelopes and suffocates humanity. 

And so in Bharata, the Karma-Bhumi , 
man has not been abandoned to grope 
amid blundering and wastelul efforts 
into pain and failure. Help— co-operation 
is ever ready wherever there is need 
for it. In this Karma-Bhumi the need of 
it is clamant and constant. And bo 
divine compassion and human sacrifice 
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have converged to this land in ever 
renewed streams of life and light. The 
devoted and unwearying tapagya of 
ttvaras, Devas, and Rsis have reared 
in this land a monument of redemption— 
the tirtha— in which in by -gone days 
there lay stored, holiest constructive 
influences of almighty efficacy. 

Yes, in the tirtha have been con- 
served from time immemorial by com- 
passion that never sleeps and labour 
that never wearies redemptive in- 
fluences that are almighty in action. 
In the three preceding Yugas— Dvapara, 
Treta, Satya— the tirtha gave what- 
ever a man asked of it. With the 
approach of Kali all the higher tlrthas 
with perhaps a few exceptions have 
left the physical plane and retreated 
into the inner Iiokas. In the few 
struggling and decadent survivors 
the rising tide of materiality and un- 
belief has been choking what remains 
of their ancient xx>\ver to bless and 
redeem. 

The tirtha afforded relief— full, un- 
qualified, absolute- from the effect of 
Karma which had outraged physical 
and moral law— irom deafness, blind- 
nose, leprosy, insanity, obsession by 
elemental influence,— from every variety 
ot incurable, apalling insidious, loath- 
some diseases. “There doeS not exist 
the sin that is not destroyed by a bath 
in the tirtha .” Ska n.l ha- Parana , Nilgara 
Khan da, Ohap. 4. 

Lastly, there was another extremely 
interesting class of tlrthas which give 
tuition to cherished desires— bestowed 
health, wealth, beauty, husband, wile, 
child, kingdom, possessions, power, 
fame, svarga, changed sex; gratified 
even the passion of revenge. 

Thus the tirtha bestowed immunity 
iron- sin— not partial and conditional, 
but entire and absolute. For once in 
this wonderful land the Jlvatma was 
given ohanoe to start in life afresh 


with a clean slate. This redemptive 
funotion of the tirtha has a vital bearing 
upon the higher life to which a brief 
reference is necessary. 

To sum up: the tirtha gave Mukti. 
The tirtha gave fruition to desire. 
The tirtha gave release from suffering 
and pain. The tirtha helped in the 
destruction of the lower mind. The 
tirtha gave immunity from Bin. 

The tlrthas may be Bpoken of aB 
being broadly of two kinds or classes, 
viz., ( 1 ) localized tlrthas such as 
Ka6l, Prayag, etc. which may be called 
Space-TIrthas, and ( 2 ) Planetary 
conjunctions, such as: an eclipse, 
which may be called Time-Tli thas. 
ThuB the vast aggregate of spiritual 
forces that ox^erate in Bharatavarea may 
be said to assume two general loim.s. 
In so far as they work through physical 
media they may be spoken of ae Space 
Influences. In as far as they work 
through planetary conjunctions they may 
be called Time Influences. 

Regarding Space Influences their 
action exhibits many most interesting 
varieties. Of one such variety the 
Siva Parana , Vidvchara Samhitd , Chap. 13, 
furnishes a very interesting illustration. 
The central fact in this particular 
action of the Space Influence is that 
its effect varies according as it operates 
in centres of varying physical and 
spiritual purity. In Bhiratavarsa there 
are countless such centres. Of such 
centres the Siva Parana takes a certain 
number, say ten, arranges them m a 
series of progressively ascending purity 
and then proceeds to demons ate how 
the Sx^ace Influence gains in effect in 
a regular arithmetical progression as it 
ascends in orderly succession fiom the 
first to the last centre of the series. 

Here it may be noted in passing 
that there being no limit to the number 
of such contres in India and their 
physical and spiritual purity being 
variable in quantity and quality, there 
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may be formed out of them any number 
of progressively arranged series, of 
which the efficacy in the production of 
spiritual effeots will vary in varying 
ratios. For example, the productivity 
of one series so formed may inorease 
in the ascending ratio of 2, of another 
in a ratio of 3, of a third in a ratio 
of 4, and so on. 

From the above premises may be 
deduced a novel and interesting law 
which may be called the law of in- 
creasing effectiveness of spiritual Karma. 
According to this law a given spiritual 
Karma will gain in quantity and quality 
of effect according as it is performed 
in centres of progressively increasing 
physical and spiritual purity. 

The Siva Parana thus explains and 
illustrates the law: take a room of 
ordinary purity. Any spiritual karma 
such as puja ( worship ) or klrtana 
performed therein will be equal in 
effect, i. <?., in kind and degree, volume 
and depth will be exactly proportionate 
to the cause, neither more nor less. 

The identical karma performed in a 
cowpen will give tenfold increased 
effect. 

On a waterside the same Karma 
will gain yet another tenfold inorease 
in effect. That is to say, the effect of 
any spiritual Karma performed on a 
waterside will be twenty times 
as effective as in a room of ordinary 
purity. 

Thereafter take in succession the 
neighbourhood of a vilva ( wood apple ) 
tree or of a tula si or of an aivattha 
(peepul); the temple of a Deva; a t\rtha\ 
a river; a river that is a t\rtha\ rivers 
bearing the name of Sapta Ganga 
( Ganga, Godavari, Kaveri, TamraparnI, 
Sindhu, Saraju, Reva); seashore; moun- 
tain top. At each f these successive 
spots the identical spiritual Karma being 
performed will gain in effect in a pro- 
gressively increasing ”atto of 10. 


In the above progressive series a 
room of ordinary purity is the first 
and a mountain top the last, being 
eleventh in number. According to the 
law of increasing efficacy of spiritual 
Karma enunciated above the effect of a 
given spiritual Karma , performed in a 
room of ordinary purity, would just be 
a unit while at the mountain top the 
same effect would mount up to the 
gigantic ratio of 10 added 10 times over 

( 10+ 10+ 10 + 10-4-104-10+10+ 10+ 10 + 10 ). 

That is, the effect of a spiritual 
Karma performed in a room of ordinary 
purity being 1, the same effect would 
on a mountain top be 100. 

Such, explained and illustrated in 
bare outline, is the law of increasing 
efficacy of spiritual Karma as it is 
operative in this land. Its action is 
variable according to localities ( space 
condition ) as well as according to 
planetary conjunctions (time conditions). 
The first of this action has been ex- 
plained above, the second part will 
now be explained. 

The same authority, the &r<x Parana 
explains the second part of this law 
in the following manner, adopting t-hr* 
same ratio of 10 as, above. 

A given spiritual Karma , proceeds 
the Siva Purana , performed by a person 
with a pure mind on a day ordinarily 
reckoned auspicious will be productive 
of effect which will bo a unit. Provid 
ed all the conditions are satisfied the 
effect of the Karma will be just what 
the daetra says it should be, neither 
more nor loss. 

The same spiritual Karma , perform- 
ed on a day of Solar Samkranti ( day 
tho sun passes from one sign to 
another) will gain a tenfold increase 
in effect. 

The same effect will increase ten 
times aB much again if the day on 
which the same Karma is performed 
happens to be a day of Vi6wa ( equa- 
torial ) Samkranti. 
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Thereafter taking in succession the 
two Ayana Samkrantis ( /. <?., in the 
Uttarayana and the Daksinayana 
Samkrantis); the Mrga Samkranti; a 
lunar eolipse, a solar eclipse— the effect 
of the same Karma will go on increas- 
ing in the ratio of 10. 

Another authority, the Brahma 
V invar ta Parana , gives a somewhat rapid 
account of the same law in two differ- 
ent places ( Prakrtikhanda, Ghaps. 27 
and 37 ), illustrating its action special- 
ly in the case of ddna ( charities ). 
According to this authority Karmas 
are more effective or less effective 
according to ( 1 ) Des a ( place ), ( 2 ) Kdla 
(time ), and ( 3 ) Pdtra ( recipient ). On a 
day of equal merit Dana ( alms-giving ) 
gives equal merit, on a different day 
when the planets are in more auspi- 
cious conjunction the merit increases a 
crore ti nes or more. 

As an illustration assuming the 
Pdtra (recipient) to be a Brahman and 
the Kdla (time) an ordinary day, the 
merit of the Dana , says the Brahma 
Vaivarta Parana, will just be equal; on an 
Amfivasya ( no moon ) day or day of 
Solar Samkranti, the same act of Ddtia 
will be one hundred times more effec- 
tive; on a day of lunar eclipse a crore 
times, and on a day ot solar eclipse 
m additional ten times. 

Next as to dela (place), dina made 
to a Brahman in an ordinary place is 
productive of equal merit, in a tirtha 
or a place where a Do vat a .is housed, 
of hundred times more merit, on the 
Kinks of the Gangii, in V.idari, 
Kuruksetra, Kashi, of a. ororo times 
more merit. 

Lastly, aB regards pdtra ( recipient ). 
idna made to an ordinary Brahman 
gives equal merit; the same made to 
a Brahman who is a pandit, who has 
controlled hie senses, who religiously 
performs his sandhyd three times a 
day, increases in merit one hundred 


times; while the same beBtowed on a 
worshipper of the Yisnu mantra iB Baid 
to be attended with a merit magnified 
ten million timeB. 

Of the action ol the Creative 
Influence in this land of Karma one 
remarkable illustration is about to be 
given. It is Bhagavan Mahadeva’s 
Sdttviki Sahti which acts through the 
crescendo phases of the moon. Of the 
throe 6aktis of Prakrti, viz., Sattva, 
Rajas, Tamas the effect of Sattva Guna is 
to construct, organize, harmonize, 
expand, tranquillize, illumine, liberate. 
Thus acts Mahadeva'B almighty and 
ubiquitous Sdttviki Sakti during the 
whole fortnight, t nergizing all life 
from plant to Leva, pouring the balm 
of creative effort into stagnant and 
somnolent nerves. Its action is just, 
minimum at Pratipadd ( first day of the 
moon ), increases in a regular crescendo 
order as the moon develops its disk, 
and is maximum at Purnima when the 
moon’s disk is full. 

Four Pfirnimas in Bharat avarsa 
arc said to possess special occult 
significance, the Vaisakhl (April-May) 
the Asudhi ( June-July ), the Kartiki 
( October-November ) and the 3.1-aghl 
( January -February ). 

All who are engaged in this land in 
iapa$yd , all who are definitely and perma- 
nently fixed in a life of Nivrtti, all 
who Lire living the life of Pravrtti have 
an eye on Nivrtti as their distant goal 
should concentrate their best efforts 
on constructive spiritual work during 
the white fortnight which pours forth 
Mitti-a energy into creation. 

In contrast with the above law 
which is the law of progressively in- 
creasing effects, there is in operation 
yet another law which possesses two 
remarkable peculiarities. ( 1 ) The 
Pauranio authorities speak of certain 
species of Karma which are productive 
of effects out of all proportion to their 
causes. ( 2 ) The second great peculiar- 
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ity possessed by these karmas is that 
they definitely and of a certainty bear 
fruit in the next succeeding incarnation. 
Fancy the depth and intensity of the 
Creative Influences which makes such 
phenomena as the above possible in 
this land. This new and interesting 
law of Karma is enunciated by the 
Brahma Vaivarta Purutia whioh furnishes 
a numerous variety of illustrative 
examples whereof a few typical ones 
are appended below. 

“Whoever bestows a large heap of 
grain upon a Brahman enjoys high 
honours in Visnuloka during years equal 
to the number of the grain, whence 
re-incarnating in his own caste enjoys 
happiness and a long life. 

“Whoever in the month of Kartika 
( October ) bestows tulasi upon Hari 
rejoices in Hari’s abode during yugas 
equal to the number of the leaves, and 
re-incarnating in his own caBte wins 
Hari-bhahti for a certainty and enjoys 
long life and happiness. 

“Whoever at sunrise bathes in the 
Ganga, at Prayaga iu tlio month of 
Magha ( Jan-Feb. ) rejoices in Vaikuntha 
during one hundred thousand Manvan- 
taras and re-incarnating in his own caste 
wins Yisnu-mantra for a certainty, 
and relinquishing his human body goes 
once again to Hari’s foot whence for 
him there is no more return to the 
earth.” 

In all the three cases mark how 
the effect is out of all proportion to 
the cause. In the first case the cause 
is the gift to a Brahman oi a certain 
measure of grain, whereof the effeot is 
sojourn after death in Visnuloka 
during years equal to the number of 
the grain. In the seoond case the cause 
is offering of tulast leaves upon Hari 
whereof the effect :s sojourn in Visnu- 
loka during years unnumbered. In the 
third case the cause is immersion in 
teh Ganga at sunr^e at Prayaga, and 


the effeot thereof is residence after 
death in Vaikuntha during aeons com- 
pared to which residence in Visnu- 
loka in the two preceding cases is a 
mere trifle. 

In the three oases oited above the 
oause— Karma performed in the Karma - 
Bhumi — is mere nothing, while all will 
acknowledge the effect to be dispro- 
portionately, immeasurably incompre- 
hensively vast. 

The seoond distinguishing feature 
of this class of Karma is that their effect 
is not entirely exhausted in spiritual 
Liokas, it survives into the next in 
carnation. In the first of the three 
oases cited above the effect surviving 
into the next incarnation is: (a) re- 
birth in Bharatavarsa ( b ) in the same 
caste, ( c ) enormous longevity, ( d ) 
life of unbroken happiness. 

In the second case the effect in 
addition to the above four forms assume:; 
a fifth, a striking one, viz., Bhakii 
( devotion ) to Hari. 

Special attention is drawn to the 
third case. Here there is the usual 
sojourn in Vaikuntha during incal- 
culable aeons. Thence coming into 
birth in Bharatavarsa in the Bame casta 
the happy man is privileged to be 
received into the Visnu-maiitra which 
he continues to serve during the life 
time, at the end whereof he once more 
re-ascends to Vaikuntha whence there 
is for him no more return to oarthlih*. 

Imagine the magnitude and power 
of the spiritual forces at work in t ’in- 
land, specially the tremendous creative 
potency they develop from planetary 
conjunctions in the months of Kartika, 
Magha and Vaiiakha. 

To sum up: the action of the spir- 
itual forces at work in Bharatavarsa 
may be expressed as a comprehensive 

law consisting of four parts:- 
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1. The value of a Karma is affected 
by physical surroundings. It may have a 
comparative inorease ( and conversely 
decrease ) in effect according as the 
locality is more or less physically pure. 

This part of the law is enunciated 
by the Siva Purdya and in a somewhat 
less perfect form by the Brahma Vaivarta 
Parana. 

2. Karmas performed in the Karma - 
Bhumix specially in a twtha, are produc- 
tive of effeots immeasurably out of all 
proportion to their causes. 

This part of the law is enunciated 
by the Brahma Vaivarta Purdya. 

3. Karinas performed in the Karma - 
Bhumix specially in a twthax are productive 
of one series of effects in the present, 
and another in the next incarnation. 

For this interesting part of the 
iaw and its illustration the responsibi- 
lity must be assigned to the Brahma 
Vaivarta Parana. 

4. The efficacy of Karma in Bharp.ta- 
vdjaa varies according to the varying 
value of time as it is affected by 
planetary conjunctions. 

Such in bare outline is the law of 
increasing effect as it may be called 
operative exclusively within the 
geographical limits of Bharatavarsa, 
being a part of the general law of Karma. 

From the above rapid account, 
manifestly imperfect as it is, it will 
b*j seen what profound mysteries are 
associated with the land surface of 
Bharatavarsa. They are deep beyond 
expression, baffiing in their vastness 
which transcends human understanding. 

Of man Bharatavarsa is the Karma - 
Bhiimi. From the humble individual 
who desires life in swaraga to the illus- 
trious l$si whoso vision ranges over 
the past and the future; all must 
accomplish their objects by lapasyd on 
this soil. 


Of the Deva Bharatavarsa is the 
Karma-Bhumi. The Deva belongs to a 
vastly higher scheme of evolution. 
He is man's ruler in particular the 
dispenser of his Karma t good as well 
as evil. Of the Deva scheme of evolution 
Bharatavarsa is the apointed Karma-Bhumi- 

Of the ruling Idvaras Bharatavarsa 
is the Karma-Bhumi. The scheme of 
evolution to which the ruling Wvaras 
belong is as vastly higher than the 
Deva scheme as the latter is higher 
than the human. The hierarchy of 
XrivaraB under the dispensation of the 
Supreme Dvara are the creators and 
rulers of both Deva and man. Even 
of this incomparably lofty scheme of 
evolution, of which the sheer grandeur 
dazzles and overpowers human under- 
standing, Bharatavarsa is the Karma- 
Bhumi. The Pur&nas speak of Laksml, 
Saraswatl, Durga, Sri Krsna, even 
MahSLdeva having engaged in tapasyd 
in this land. 

So Bhartavaisa iB the Karma-Bhumi 
of the whole universe. It is the Karma- 
Bhumi for man, for IJsi, for Deva, for 
Asura, aye for the Isvara. All the 
higher Dokas of the universe from 
Svarloka upwards extending inwards in 
an endless chain must be won by tapasyd 
within the confines of this sacred land. 

And because Bharatavarsa is the 
Karma-Bhumi , therefore, it is destined to 
remain unchanged and indestructible 
amid all cataclismic geological changes 
throughout the eternities. 

And because Bharatavarsa is the 
Karma-Bhumi , therefore, the Dharma 
( religion ) that nourishes on its soil is 
Sandtana ( indestructible and eternal ) 
and has continued and will continue 
fo throughout the eternities. 

And because BhCa'atavarsa is the 
Karma-Bhumi , therefore, it is the only 
land in the world where the triple 
paths of liberation— JnCna, Bhakti, Karma 
flourish to this day in all the u n di m med 
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splendour and majesty of living paths 
of release. 

And because Bharatavarsa is the 
Karma’ Bhumi, therefore, a mighty pile 
of religious literature has been created, 
leviathan in dimensions, stupendous in 
labour, unsurpassed in massiveness of 
execution to explain, illustrate, vitalize, 
throw light on the ancient triple path- 
ways of emancipation. 


And because B&ratavarsa is the 
Karma- Bhumi \ therefore, compassion and 
sacrifice of Deva, ijsi, 16 vara have 
in this land founded the tirtha whioli 
gave the fullest satisfaction to desire, 
the fullest release from sin and suffer- 
ing and of which the crowning gift to 
humanity was moh?a. Suoh is the 
mystery associated with the land oi 
Bharata. 


A Peep into the Illustrations. 

After the Coronation . 

Bhagavan Sri Ramachandra came down on earth at mid-day on the 
ninth day of the bright half of the month of Chaitra which fell this year 
on April 19 when His advent was widely celebrated by the Hindus through- 
out India. The artist portrays Sri Rama seated on the throne at Ayodhya 
with Sri Sita, attended by His three brothers, and that prince of devotees, 
Sri Hanuman. The Hindus regard Ramarajya as indicating the highest 
water-mirk of peace and contentment ever enjoyed by the subjects of a 
king. Though aeons have passed since that reign, they have tenaciously 
preserved its memory through song, poetry and sacred literature. 

The Self-invited Curse . 

On the conclusion oi the Kuruksetra War Devi Gsndh&ri, mother ol 
the hundred Kauravas, began to lament the death of her sons and other heroes 
who had laid down their lives in the war. It is stated in the Mali at> ha ret a 
that during her lament the bandage covering her eyes having somewhat 
slackened a ray from a corner of her eyes, which were actually emitting 
fire through a feeling of rage and grief, fell on the finger-nails of Yudhi&thir.i 
and singed them. Yudhisthira was saved from being reduced to ashes by Sri 
Krsna who pushed him aside and placed Himself in front of Gandhari. 
Gandhirl’s wrath now turned upon Sri Krsna, addressing whom she said, 
“O Krsna when the Kauravas and Patidavas were engaged in mutual slaughter, 
why did You remain indifferent towards their destruction ? Why did You 
not restrain them ? You are powerful Yourself, and possessed a powerful army 
under You. You could restrain both the parties even by application of force 
if You so desired. I pronounce this curse on You that if I have been true 
to my husband and served him faithfully all my life, You will certainly sec 
before Your eyes the destruction of Your own race through mutual slaughter, 
just as You allowed the Kurus and P&ndavas to die before You although 
You had the power to prevent their death.” Hearing this curse pronounced 
by Gandhari, Sri Krsna smiled and replied, “O Ksatriya lady, I know all 
about this future calamity. It is a pre-ordained calamity in which also I 
shall have to pla; My part. You have uselessly lost the power gained by 
you through your austerities by pronouncing through your lips what has 
been pre-ordained by Me.” 







A Monthly for the Propagation of Spiritual Ideas and Love of God. 

He who seeth Me everywhere, and seeth everything in Me, 
Of him will I never lose hold, and he shall never lose hold of Me. 


— Bhagavadgita VI, 30 
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We meditate on girl Damodara ( Krsna ) sporting in 
Brindaban, the blue hue of whose Divine Form has thrown 
into shade the beauty of the blue lotus, whose yellow 
silken robe has made the colour of saffron an object of reproach, 
whose middle is adorned with a garland which hung from the 
neck passes over the heart, who appears resting his left hand 
on Sri Radha’s shoulders. 





Problems of the Bhagavadgita. 

-By K. S. Ramaswami Sastri, B. A., B. I. 


GITA: DATE AND SOURCE 

That the Mahabharata war was 
a historical event and that the Gita. 
was an integral portion of the Maha- 
bharata are beyond dispute. In my 
life of Sri Sankaracharya I have 
shown how the date of his birth is at 
the latest 44 B. C. As he wrote a 
Bhasya on the Gita, the above fact 
gives a clear lower limit to the date 
of the Gita. Further, the Mahabharata 
does not refer to Buddha. So it must 
have been prior to Buddha’s time. 

I do not see any sufficient ground 
to bring down the upper limit to 
the Christian era or to some period 
of time not much anterior to that 
era, as many scholars, Western and 
Indian, seek to do. The traditional 
date is in no way extravagant or 
absurd and we must accept it unless 
it is displaced by unimpeachable 

testimony or by decisive probabilities. 

The source of the Gita is the 
Mahabharata. In that treasury of 
Aryan ideals, the Gita is the brightest 
gem— the Kohinoor of Aryan thought. 
It is hard to conceive of the Indian- 
ness of India if we leave out Vahniki 
and Vyasa. They are of the very 
texture of the thought of India. 
Valmiki has glorified Rama: and 

Vyasa has glorified Krsna. A well- 
known Sanskrit stanza describes 
the Mahabharata as an epitome of 
the universe. The Gita is the 

epitome of the Mahabharata. It is 


the distilled quintessence of all Vedas 
and all the Sastras and contains the 
highest expression of Indian ethics and 
metaphysics. 

GITA: ITS KEY 

The Gita is the key to Hindu 
culture, and the Lord Himself is 
the key to the Gita. In the time of 
Sri Rama India had a self-contained 
and Dharmic life. God’s effort then 
was to overthrow the assailants from 
without. In the time of Sri Krstia 
India was torn by internal dissension 
and Adharmic life. God’s effort 
then was to subdue the enemies 
from within. Dharma was the watch- 
word in the time of Sri Rama; Bhakti 
was the watchword in the time of 
Sri Krsna. India was thus fitted by 
God to become the guide of humanity 
by such blending of Pharma and BhalU. 
When the ancient ideal of Dhanna 
was manitained by Sri Krsna and 
invigorated by the new force of Bhakti, 
India was meant to become God’s 
predestined guide of humanity. The 

f 

immediate result of Kuiuksetra was 
the depletion of the Ksatriya cade 
owing to its ruinous spirit of dis- 
sension and Ad harm a: But the distant 
and predestined result was new in* 
vigoration of Dharma by Bhakti , so 
that India which was to come into 
touch with the whole world by reason 
of her abovesaid and immediate 
weakness, might acquire a new potency 
of righteousness and rapture and com- 
municate it to the other races of men- 
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Thus Sri Krsna is the centre 
and guide and soul of the Mahabharata . 
He is Divinity in a relation of love 
and guidance and uplift to Humanity. 
He has well called Himself the up- 
lifter of the soul from the ocean of 
death and Samsara ( ^55^} )• 

His divine aim was to uplift the soul 
from slavery to the Gunas to the 
freedom of God-love and God-rcaliza- 
tion. He is thus the real and only 
key to the G'lta , and He alone in 
His Infinite Grace must and will 
unlock that casket of spiritual gems. 

GITA: ITS UNIVERSALITY 

The Gita is not merely for the 
Hindus. It is the scripture of the 
whole world. God is the Father of 
all, not the father of India alone. 
The Lord says in the Gita : “In the 
way in which men seek Me as refuge, 
in that way do I approach them. 
Prom all quarters all men seek My 
path. 1 ’ (IV. 11 ) 

The Lord says that all who 
worship the gods, who are only 
Himself in other forms, who are His 
aspects of beneficence for showering 
blessing on the world, and who are 
His divine children, so to say, really 
worship and please Him ( IX. 23, 24 ). 
He is the dispenser of all fruits 
(VII. 22). He confirms and intensi- 
ve* the faith of the devotee towards 
the particular divine form which he 
yearns for (VII. 21 ). The attain- 
ment is proportionate to the desire, 
the search and the effort (VII. 23, 
25 ). Love of the Devns leads to 
worldly prosperity and Swarf a. Love 
°f Bhagavan leads to Moksa. The 
l°ve of the Supreme Is war a is easy. 


If a leaf or a flower or a fruit or a 
little water is offered to Him in love 
He accepts it graciously ( IX. 26 ). 
He dowers his devotees with perfect 
peace ( V. 29 ). Nay, He gives unto 
them Himself ( VI. 23). 

Sri Krsna does not restrict salva- 
tion to any one. He says that all 
can attain Him. He says, “I am 
same and equal in regard to all men. 

I have no hate or partiality. Those 
who love Me are in Me and I am 

in them By clinging unto Me 

even creatures of lower and sinful 
embodiment ( like Gajcndra ), women, 
Vaisvas, and Sudras attain the 
Supreme realization. How much more 
easily can pure and devoted Brah- 
mins and Rajarsis do so ?” All 
human beings owe their human em- 
bodiment to mixed puny a and papa . 
Some have the advantage of here- 
ditary predisposition and environment. 
But all can in this very birth attain 
God. Sri Ki;sna does not say every 
man must be born as a Hindu or 
as a Brahmin to attain God. 

He does not countenance the 
doctrine that some are born fit only 
for Sarjisftra or fit only for hell. I 
wonder how any human being can 
tolerate such an inhuman view. In 
XVI. 19, 20 He merely says that the 
of Dharma will fall into 
lower embodiments and thus lose the 
bliss of realizing Him. But that is 
not for ever. Whenever by good 
Vasana or Upadesa or Purusakara or 
devotion the embodied soul loves 
God, God saves if and gives if Sdnti 
( peace ) and Moksa ( liberation ) ( see 
IX, 30, 31 ). He makes the gracious 
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promise, or rather gives His best 
devotee Arjuna the gracious assurance, 
“No devotee of Mine shall ever 
perish” 

One very important aspect to be 
borne in mind is that, though the 
gospel of the Gltd was given in 
India and to Arjuna, it is really 
addressed to all human beings. None 
born or to be born is or can be 
outside the pale of Sri Krsna’s love. 
If we make a careful note of the 
passages in the Gita where the Lord 
makes an appeal to all His children, 
this fact will become apparent beyond 
all possibility of doubt. He gives to 
Nara ( man in general ) the message 
that he who can control and restrain 
within himself, while yet in this 
body, the fever and the rush of lust 
and hate, is the man of achieved 
Yoga and attained bliss. In XII. 
19 He speaks of the Nara ( man ) 
who views praise and blame with 
equal eyes, who cultivates the golden 
rule of silence, who is glad at the 
measure of blessing that God bestows 
on him for the bare maintenance 
of his body, who is not attached to 
any fixed abode, who has got full 
and perfect fixity of mind, and who 
is full of devotion to God. The words 
Nara and Mdnava are used also in 
XVI. 22, XVIII. 15, 45 and 46. Of 
special importance is the passage in 

XVI. 22 where He says that he who 

is free from lust and hate and greed 
will achieve the true auspiciousness 
( Sreya ) of his soul and attain the 
supreme goal ( TO the passage in 

XVII. 15 where He says that man 
achieves Samadhi ( perfection ) by 
performing his duty in the proper 


spirit, and the passage in XVIII. 46, 
where the Lord says that by worship- 
ping God with the flowers of duties 
a man can achieve Siddhi ( perfection 
of attainment ). We must note also 
the use of the term Mdnava ( man ) 
in III. 17. The Lord says there that 
to the man ( Manava ) who is enamoured 
of the Self, who is satisfied with 
the Self and who delights and rejoices 
in the Self, there is no more the 
burden and obligation of action. Arc 
such Atmarati (love of the Self) 
Atmatrpti ( satisfaction in the Self ), 
and Atmasantosa ( delight in the Self ) 
confined to Hindus or Brahmans alone ? 
They can be achieved and attained 
by any man. 

Thus it is clear that the appeal 
of the Gltd is to all and that the 
salvation promised and vouchsafed in 
the Gltd is to all. In VII. 3 the 
Lord says that among men ( h- 
note that He does not say, amen* 
Brahmans or among Aryas— very few 
strive for Siddhi ( perfection ) and that 
even among such strivers very few 
know Him in truth and in essence. 

I have already referred to the search 
by all men ( Manusyas ) for Him 
( IV. 1 1 ). Similarly the word 
( among men) is used in IV. IB where the 
Lord says that among all men he who 
sees Karma in Akarma and Akarma 
in Karma is the man of Yoga and 
the proper doer of action. 

I may draw pointed attention 
also to the way in which the word 
Jana is used in the Gltd in III. 21, 
VII. If), 28, VIII. 17, 24, IX. 22, and 
other passages. In VII. 16 the I<ord 
says that virtuous men ( W ) worship 
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Him and that such worshippers are 
of four types. In the case of men 
( who have vanquished sin by 
the power of virtue, they are able to 
free themselves from the polarities of 
existence and worship and adore God 
with sincere and unbroken vows 
(VII. 28). In IX. 22 He says that 
He attends to the Yo«aks/ma of 
those devotees ( ) who seek no 
other help or refuge and who adore 
Him with unwavering devotion. In 
the same way, in describing the 
Asnn Sampat and the three types 
of men the word Janali is used (XVI. 
7 and XVII. 4, 5 ). Thus the Daiv 7 
Sampat and the Asurl Sampat and 
the three Guna types are not con- 
lined to one caste or race but extend 
to all human beings. Thus the Gita 
refers to mankind as a whole and 
describes the way in which all men 
can attain Him. 


It is also noteworthy that the 
Lord says in XVIII. 69 that among 
men ( ) there is none dearer to 

Him than the teacher of the Gita 
to His devotee and that none does 
work dearer to Him than the work 
of imparting the Gila to His devotees. 
He says in XVIII. 7: “Whichever man 
has faith and is free from the spirit 
of cavil and hears the Gita will 
attain liberation and reach the blessed 
abodes which are attainable by men 
of meritorious virtue and piety.” 
Thus in tlie Lord’s eyes all men are 
eligible to hear and study the Glia, 
though later interpreters began to 
narrow the circle of readers very 
much and limit the circle of teachers 
almost to a vanishing point- The 
universality of the Gita is its sweet- 
est charm and its most fascinating 
glory. 

( To V continued . ) 


The Heart’s Yearning. 

My ears refuse to hear anything else ; therefore 
Give them to hear the sweet melody of Your 
(lute. Nothing else is pleasing to my eyes 
in the least; therefore allow them to have 
the drink of nectar in the form of Your 
Beauty. The Yraja of my heart is verily deserted. 
Therefore do decorate it by inhabiting 
it with Srf Radii a. Let my mind in the 
shape of a moth burn itself, O Syam a, 

( Blue-coloured one ); do not put out 
the lamp of Your love. 


— Bhagawati prasad Tripathi. 



Introversion and Contemplation. 

A Study in Mysticism. 


Many of us whose yearnings and 
aspirations vibrate to the contempla- 
tive life, find ourselves tossed about 
in a maelstrom of chaotic everyday 
experiences which seem to thwart 
our every approach to the Inmost. 
These checks to our aspirations 
must be for our ultimate good, 
because all experience is essential 
to real progress, and when we 
are ready for the contemplative life 
in its fulness it will surely become 
our very own. Meanwhile, ignoring 
the illusion of time, we may cheer- 
fully say with poet John Burroughs: 

“I stay my haste, / make delays , 
For what avails this eayer pace ? 
/ stand amid the eternal ways , 
And what is mine shall kno7V 

my face A 

In the waiting period we may 
derive much help and stimulus from 
the mystics to whom the spiritual 
world is more real than the material 
world, to the seer who has fallen in 
love with God, to whom God is the 
chief end of life, in whom the Christ 
has been born, and who faces Calvary 
cheerfully and willingly knowing that 
through Calvaty is the resurrection 
from the Dead. The many know 
God a little, but it is only the few 
who know Him much. It is for the 
experimental knowledge of God pos- 
sessed only by the “nv that the world 
is perishing. The voice of the Mystic 


By Arthur E. Massey. 

calls us to contemplation as a means 
of knowing God with the understand- 
ing of Dove, and here and there his 
call meets with a response, if only 
in the wistful curiosity which asks, 
“Tell me wherein thy strength lieth ? 
Tell me what this unfamiliar thing— 
contemplation— really means ?” The 
answer is simple enough. In its 
essence contemplation is nothing else 
than a humble steadfast brooding 
attentiveness to the things of eternity 
in the solitude of our own souls. It 
means a concentration of attention, 
an absorption such as that of the 
true artist in his subject which can 
only be learnt by slow degrees, but 
is, nevertheless the natural attitude 
of a spiritual being. It involves the 
shutting out of all alien interests, 
the gathering of scattered thoughts 
folding-in of stray imaginings— in 
short, that altitude of soul which 
finds its appropriate symbol in the 
story of the disciples assembling in 
the upper room and " closing the door 
for fear of the Jews." It is not a 
mood, or a state of feeling, bui a 
discipline. We are rightly informed 
that God dwells with him that is of 
a contrite and humble spirit; yet 
neither contrition nor humility can 
come to their right growth without 
persistent self-discipline. And we have 
to learn that self-discipline is none 
the less austere because it is the 
discipline of love. We say tlut the 
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Mystic soul looks out upon its world, 
not with the Cold look of observa- 
tion, which is the manner of the 
scientist, but with the ardent look 
of love, which is the way of the 
artist. But is the discipline of love 
less relentless than the discipline of 
science ? Does the devoted servant 
of an impersonal idea suffer half of 
the rigour, the sternness, the puri- 
fying flame which love imposes upon 
her disciples ? Certainly there is no 
formal and stereotyped method in 
the school of love, and we do well 
to distrust any cut-and-dried system, 
any rigid formula or elaborately sub- 
divided scheme which may be offered 
to us in the name of Mysticism. 
But just because it is not formal it 
is the more exacting. Many of the 
Oriental Mystics, for all Lheir tendency 
to luxuriate in religious eroticism, 
knew love’s long, unremitting disci- 
pline, her stern demand of spiritual 
poverty, chastity and obedience. Thus 
the Indian poet, Princess Zeb-un-Nissa 
sings:— 

u O J.ovc, where dost thou lead , 
Upon what travel fares our 

caravan / 

By Hedjaz desert shall thy foot- 
steps speed. 
The longest journey since the 
world began." 

And again, more explicitly:— 

" Treading Love's path so long . 
Under suck heavy burdens did 

I bow , 

At last my chastened heart has 
grown so strong 
No task , no pain , can bend my 
spirit now.” 


That love is not only an inspiration 
but also a discipline holds nowhere 
more true than in the soul’s com- 
munion with God; and the real reason 
why we know God so little is that 
we allow outside things — worldly 
distractions, to draw us away from 
submission to the long, searching 
process of practising the presence of God. 
To attend to God is a lost art. We 
seem to lack the necessary patience. 
One of the most important essentials 
of contemplative discipline is introver- 
sion and it must not be confounded 
with introspection. Introspection is 
the attitude of the spiritual egotist 
who examines his soul periodically to 
“see how it is getting on”. It is, in 
the last resort, not an inward activity 
at all, but merely an attempt to 
observe one’s soul from the outside— 
a holding up of the mirror to one- 
self, which simulates humility, but in 
reality only ministers to pride. Intro- 
version, on the contrary, is a tinning 
inwards from the circumference to 
the centre in order to hold converse, 
not with oneself, but with the Word, 
the Spirit, the indwelling Christ, 
Krsna, Buddha, call it what we will, 
speaking in the deep places of the soul, 
purging it from ils stains and un- 
reality and guiding it into paths of 
wisdom, peace and love. Introversion 
must never be contrasted with that 
outgoing of the soul towards God of 
which it is but “the other side ” It 
is, in fact, that coining to oneself 
which alone makes possible the cry, 
“I will arise and go to my Father.” 
The Mystics, then, call us to intro- 
version, declaring with one voice 
“Better the fountain in the heart 
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than the fountain by the way.” As 
a matter of fact wc do not readily 
believe that. We live in a land full 
of fountains. Scarcely have we left 
our wayside well behind when another 
offers its sparkling draught to our 
eager lips. Our hands are full to 
overflowing, and still there remains 
so much we should like to grasp. 
Is it not so ? We tend to live more 
and more outside ourselves, we are 
everlastingly seeking company, seeking 
diversions and amusements, shirking 
solitude. Even our concern in 
spiritual things often resolves itself 
into the interest of an ordinary 
student or intelligent onlooker anxious 
to study the varieties of religious 
experience. So that the undiscovered 
country of one’s own heart is almost 
totally ignored. Faber reminds us 
that a mail needs to keep his heart 
warm by living in it, and it is for 
want of being lived in that our hearts 
seem to us arctic regions for which 
we are loath to exchange the genial 
sunshine of our busy and interesting 
external life. Occasional excursions 
into the fringes of the unexplored 
breed in us a nameless discomfort, a 
kind of ghastly fear; and we haste 
us back to a more friendly and familiar 
landscape. And so we go on, until 
one day some “Act of God” shatters 
our dream-world and we awake to 
the fact that nothing really matters 
except that strange, mysterious life 
behind the brain in which man 
touches God. Such an event may 
come to pass through the sudden 
explosion of a hidden mine in the 
heart, through the terrifying emergence 
of undreamed of pa .sions. It may 


come as a revelation of spiritual 
bankruptcy, or as a discovery 
of untapped sources of spiritual wealth, 
something that cuts the ground from 
under our feet, and we turn to our 
neglected hearts, to realize with pain 
that we are not at home in our own 
house, that we have lost the key to 
our true kingdom. But the Mystics 
remind us that we need not awake 
to so bleak and desolate a dawn. 
“Had your eyes been open”, asks Maeter- 
linck, “might you not have beheld in a 
kiss that which to-day you perceive 
in a catastrophe ?” “Your heart is 
your life,” says William Law. “Thou 
art a stranger to this principle of 
Heaven, this riches of eternity within 

thee Heaven is once more 

brought to us as a treasure hidden 
in the centre of our souls.” Aud, 
again, speaking of the Church within 
the soul, “Accustom thyself to the 
holy service of the inward temple. 
In the midst of it is the fountain 

of living water There the Mysteries 

of thy redemption are celebrated 

There the Supper of the Lamb is 
kept, the bread that come down from 
Heaven that giveth light to the world 

is thy true nourishment When once 

thou art grounded in inward worship, 
thou wilt have learnt to live unto 
God above time and place.” And with 
reiterative insistence he bids us dig 
deep for the pearl that was never hid 
in any earthly field. Awake then, 
thou that sleepest, and Christ, who 
from all eternity has been espoused 
to thy soul, shall give thee light- 
Begin to search and dig in thine own 
field for this Pearl of Eternity that 
lieth hidden in it ; it cannot cost thee 
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too much, nor canst thou buy it too 
dear, for it is All, and when thou 
hast found it, thou wilt know that 
all which thou hast sold or given 
away for it is a mere nothing, as a 
bubble upon the water” 

Plainly, this getting accustomed to 
the worship of the inmost temple, 

* this digging for the hidden pearl of 
our hearts, is a slowly acquired art 
and involves a steady and searching 
discipline; and the question which 
immediately arises in minds which 
are accustomed to easy and all but 
unconscious acquisition of treasure, is 
whether the gain is worth the effort. 
What shall we find in that dense 
and baffling jungle of passions, desires, 
aspirations and motives we call our 
heart? Two things, say the mystics: 
Knowledge of Self and Knowledge of 
God. 

Self-knowledge must always be 
partial and limited, and like all 
partial knowledge, is a dangerous 
tiling unless it is acquired by focuss- 
ing on something other and higher 
than Self. Introversion, which must 
necessarily precede contemplation is 
■not self-inspection, but rather the 
beholding of God as immanent in 
the soul; and we might add that 
vital knowledge, either of Self or of 
God, can come in no other way. 
“To mount to God”, says the great 
mystic Alberlus Magnus, “is to enter 
into one’s Self. For he who inwardly 
entvreth and intimately penetrateth 
mto himself, gets above and beyond 
himself and truly mounts up to God.” 

To look into one’s heart with 
l °nest, humble eyes is to place 


oneself under the discipline and 
instruction of One who is greater 
than our heart. As we turn in upon 
ourselves, veil after veil of unreality 
is stripped from our quivering eyes 
and life gradually becomes a profounder, 
greater thing, we know ourselves and 
walk with a deeper humility, a truer 
understanding, among our fellows. 
The spirit of condemnation and fault- 
finding is slain, and in its stead 
there comes a love that longs to 
cover the multitude of sins. This, 
the mystics teach, is the beginning 
of the contemplative life. Without it, 
contemplation is an intellectual 
pastime, an emotional dissipation. 

A sense of our short-comings is 
only the beginning of true self-know- 
ledge. Much of our Western present- 
day teaching, especially of the Evan- 
gelical type ends there. Self-know- 
ledge is still bound up with the 
knowledge of sinfulness and frailty 
of the Self. But with the great 
mystics, Self-knowledge has as its 
crown the recognition of all the 
glorious powers, the transcendent 
possibilities which slumber in the 
soul that is destined to be a new 
creation. Not in a far-off heaven, 
but here and now these powers and 
splendours can be assumed. Heaven 
and Hell are with us from the 
beginning. To know oneself a sinner 
is good; but to know that one can 
“do all things through Christ” is far 
better. Christ the warrior within is 
the great Inspirer, the unfailing 
Guardian of the smoking fiux, the 
absolute Gurantor of cverv holy 
aspiration. It is union with this 
Divinity within which is our rightful 
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goal. And Introversion is the first 
step in that mystical discipline which 
is at once a purgation and an 
illumination, a bringing into captivity 
and a liberation. It is not an easy 
thing, it involves a habit of recollec- 
tion, concentration, and attention 
against which flesh and spirit alike 
rebel, as is known to all who have 
tried to attain to it. Christian 
mystics have always sought to acquire 
it by way of meditation on some 
aspect of God’s being or of man’s 
redemption, some article of faith, 
some verse or incident of scripture. 
Meditation, however, while it may be 
described as the preliminary step in 
the contemplative life, is not the 
exclusive property of the mystical 
type. It is essential to all spiritual 
life, impatience and lack of self- 
control has made meditation a lost 
art.. A^ great book yields its true 
spirit, its interior sweetness only to 
long and patient brooding; and no 
amount of ordinary modern Bible Study, 
however intelligent and up to date, 
can take the place of that slow deep 
pondering which at one time was the joy 
of every pious farm-labourer who could 
by any means spell out the scriptures. 

A single sentence or passage 
from the Bible, the Bhagavadgltuy 
Koran, or any sacred book, properly 
and deeply pondered upon, will 
yield treasures untold, and will 
compose the soul to a condition of 
receptivity. “Be still and know" is 
the great rule of the mystic life. 
But there is also a negative element 
in Mystic Quiet. The soul that 
would hold the Divine Word as the 
shell holds the ocean must be empty, 
not only of stray thoughts and 
superficial interests, but of its own 
burning inclination towards whatever 
seems to it divine It must no longer 


go out to seek; it must wait. Both 
seeking and waiting have their place 
in the spiritual life. Passivity is an 
essential element, not only in genuine 
religion, but also in all great art and 
all true science. For just as the 
genuine scientist empties his mind of 
all theories . and speculations and 
surrenders himself humbly to Nature, 
so the true mystic composes himself 
to perfect stillness that God may 
speak. If we really believe that the 
still small voice never ceases to 
whisper in all the myriad ways of 
life, that the spiritual world knocks 
every moment upon the gates of 
sense, then our only wisdom is to be 
still and listen. We read such mys- 
tical rhymes as:— 

“ Once in a silent night a child 7 vas 

born , 

Who brought again what once 
was lost and torn . 

Could but thy soul , O man , become 
a silent night 

Christ would be born in thee and 
set all things aright 

Or:— 

" Would you look in Paradise , 

It must be with closed eyes . 

Would you here the singing spin res, 

Lie and list with closed ears’’- 

And we dismiss them as quaint 
mediaeval conceits. 

But a deeper consciousness tells 
us that they are the naked truth 
that we have missed, that Iloly 
Thing which waited to be born in 
us, because we have preferred the pride 
of distractions, of noise and clamour, 
to the humility of fruitful silence; 
because we could never honestly say 
“Speak Lord, for Thy servant hearetli.' 
It is just here that the message 
of mystic quiet, and the need for contem- 
plation of the “unseen and real” makes 
its appeal to a garrulous pleasure-loving 
and easy-going generation. 



Gopis 9 Love for Sri Krishna 


“IT is no use enjoying pleasure 
after pleasure and possessing immense 
wealth, nor is it any use becoming a 
great ascetic besmearing the body 
with ashes. 

“It is little use surrounding oneself 
with fires on all sides and sitting 
under the sun in summer, or acquiring 
the power of floating in water, or ex- 
tending one’s dominion across the seas. 

“You may repeat sacred formulas 
times without number, practise austeri- 
ties and exercise control over body 
and mind, observe fasts for any 
number of days, undertake pilgrimages 
to a thousand sacred places; but who 
the devil cares for all these ? 

“He is really an uncultured boor 
who loves not, nor enjoys the blessed 
company of the beloved child of Nanda. 

“You may possess a number of 
mansions cast in gold, the splendour 
of which dazzles the eyes, and which 
are perpetually illumined by rows of 
bright rubies and other precious stones. 

“To mention only a single fact 
indicative of worldly greatness, you 
may have a regular battalion of porters 
waiting at the door all the twenty- 
four hours to regulate the entry of 
visitors. 

“Nay, you may throw pearls to 
the crowd in charity after taking a 
plunge in the Ganges, or chant the 
Vedas twenty times or engage in 
Meditation of the Lord. 


- By Hanumanprasad Poddar. 

“All this is of no use, says 
Rasakhana, if you have not been able 
to love the yellow-robed Sri Krsna by 
offering Him the heart !” 

It is nothing short of supereroga- 
tion on the part of one like myself to 
attempt to write anything on the 
Love of the Gopis. The truth about 
that Love may be known to a certain 
extent only by such lovers and 
devotees of the Lord to whom it may 
be revealed in all kindness by the 
Blissful aspect of the Lord embodied 
as Sri Rad ha, and by the Supreme 
Divine, Sri Krsna Himself, the 
transcendent ocean of Bliss and Love, 
the embodiment of Truth, Knowledge 
and Bliss. One who knows the truth 
about this Love cannot, again, speak 
or write about it, inasmuch as the 
sports of the Lord at Brindaban 
through which that Love is revealed 
cannot be expressed through words. 
It is something beyond human con- 
ception, transcendent, supernatural. The 
inhabitants of Vraja of the time of Sri 
Kr$na were no other than the eternal 
associates of the Lord, who came 
from beyond the region of Mava, and 
manifested themselves on earth in order 
to participate in the boyish sports of the 
Lord under the direction and guidance 
of His Divine Energy, Sri Radha, 
who embodied the Blissful aspect of the 
Lord. Even the creator of the universe, 
Brahma, soliciting the dust of the 
feet of these Mahatmas ( great souls ) 
manifested in Vraja, said:— 
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O Lord, may I have the rare 
good fortune of being enlisted as a 
servant of Thine either in this very 
birth or even through birth in one of 
the lower species of animals, so 
that I may be able to serve Your 
sacred feet. Enviable is the lot of 
Nanda and the other cowherds of 
Vraja, who have got Thee, the Supreme 
Eternal, Blissful Lord, for their friend. 
It is a great privilege to be born in 
Vraja, and more paricularly in Gokula, 
even as an insect that crawls on 
earth, for that may afford one an 
opportunity of sanctifying one’s head 
through the dust of the feet of any 
of the blessed inhabitants of Vraja.”* 

How great were the inhabitants 
of Vraja the dust of whose feet was 
sought by Brahma himself ! Kicking aside 
liberation, they have gone far beyond 
that state in spiritual realization. 
Even Brahma admitted this when lie 
said, “Lord, you vouchsafed salvation 
even to Piitana, the demoness, who 
came with the evil intention of killing 
You painting her breasts with deadly 
poison. Will you confer the same 
thing on these lovers of Yours ? Nay, 
You wiil have to remain bound in 
perpetual debt to them ” The Lord 
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Himself acknowledged this in the 
following memorable words addressed 
to the Gopis. 

“O dear ones, you have shown 
your devotion to Me by snapping 
off the strong ties of the family and 
of relations. It is not possible for Me 
to repay the debt of this sacred 
devotion of yours even if I serve you 
for the whole life-time of a celestial 
being, You alone can discharge Me 
from this obligation through your own 
generosity.”* 

Although as Lord and ruler of 
the universe He keeps all beings, gods 
demons, gandharvas ( demi-gods ) and 
men alike perpetually bound by the 
fetters of Karan, He allows Himself 
to be tied to the lmsking-stand by 
the inilk-nnid Yasoda. The Lord of 
d/d.vd, Hari, who makes the entire 
creation dance to the tune of Hi s 
Mava loses the game in favour of Mis 
playmates and as a condition of lb,, 
game plays the horse and carries tin 
cowherd boys on Ilis back ! Blessed 
are those men, women and childrm 
of Vraja ! It happened, one day. that 
Devi Yasoda was engaged in some 
household duties when the child Sri 
Krsna became obstinate and asked 
the mother to take Him in her arms. 
The mother turned a deaf ear to His 
importunities. This upset the child 
who began to weep and roll on the 
floor of the courtyard. Just at that 
moment appeared on the scene Devarsi 

* * famtigiti 
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N&rada who had felt an impulse in 
his heart to witness the boyish sports 
of his beloved Lord. He found that 
the Lord of entire creation, the Abode 
of Supreme Bliss, was rolling- on the 
ground and clamouring for being 
picked up by the mother. The 
celestial sage was driven into raptures 
at this unprecedented sight, and 
addressing Yasoda, he exclaimed — 

“Your fortune, 0 Yasoda, is indeed 
incomparable. I wonder how many s .cred 
places you visited and what virtuous 
deeds you performed in your previous 
births ! Wonder of wonders! The Lord, 
Creator and Sustainer of the Universe, 
whose grace even great gods like 
Indra, Brahma and Siva find it 
difficult to obtain, that Supreme 
Hrahma is rolling in earth seeking 
to obtain a seat in your arms.”* 

God, the embodiment of Supreme 
Knowledge and Bliss, who makes 
the whole creation dance like a puppet 
tied to the strings of His A fay a. 
Himself dances in the courtyards of 
the Gopis enchanted by their Love. 
Who can adequately praise their lot 
or describe the greatness of their 
Love ? Says Rasakliaii — 

" Scsa ( the serpent-god ). .1 fa he ' a 

(Siva), Gan/', a (the elephant - 
od) , the Sm-god and tndra 
( the Lord of Paradise ), on whom 
all these s ods constantly meditate , 

Whom the Vedas describe as 
eternal, infinite , fart less, indivis- 
ible, and ditferenceless. 


Whose Name and g lories are 
incessantly sung by Rsis like 
Narada , Suka and Vyasa , but 

even they cannot exhaust them 
and themselves feel exhausted: 
Tlim the cowherd g iris get to 
dance before them over a cup of 
butter-milk /”* 

Praising the lot of the Gopis, Sri 
£>ukadeva, who had supreme indiffer- 
ence to the enjoyments of the world 
and had established his absolute identity 
with Brahma . said: — 

“Neither Brahma, nor Siva, nor 
even Sri LaksmI, who constantly 
resides in the heart of the Lord 
could obtain that rare and incompar- 
able boon ( of Love ) from the Lord, 
the dispenser of salvation, which 
fell to the lot of these supreme lovers, 
the cowherd-maids of Brindaban.”f 

Similarly says Sri Uddhava, fore- 
most among men of wisdom: — 

“The rarest boon ( of Love ) that 
fell to the lot of the damsels of Vraja 
who during the Rasa dance had the 
rare good fortune of clasping the 
arms of the Blesse ’ Lord to their 
bosom and had all their desires 
fulfilled thereby, was neither obtained 
by Laksmi ( the Goddess of Wealth ) 
who resides permanently on the bosom 
of the Lord, nor by the celestial 
damsels who possessed the grace and 
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fragrance of a full-blown lotus.”* What 
is then to be said of others ? 

The celebrated poet-saint Surd as 
says in one of his memorable songs: — 

“ The Go pis of blessed memory 
enjoyed the childish sports of 
Sri Hari to their hearts' content 
as a matter of course ; Laksml 
Herself was not privileged to obtain 
this favour even in her dreams . 
Whose true nature the Vedas 
are trying to determine though with 
little success, whom Sri Siva is 
constantly engaged in studying 
and whom Sc$a 1 Tims elf is trying 
hard to fathom but in vain; 

Who eludes the gaze even of 
ladies belonging to the Kinnara, 
Gandharva and Niue a classes 
( the leading types of de mi-gods ), 
The damsels of Vraja catch hold 
of the selfsame J.ord ( now disguised 
as a cowherd hoy ) and make 
Him dance like an ape to l he 
tune of their clapping . 

Addressing words of endearment , 
they smilingly gaze on His charm- 
ing countenance and then clasp- 
ing Him within their arms they 
engage in sport with Him. 
Forgetting all their household 
work, the blessed ladies follow 
the two brothers ( Krsua and 
Balarama ) wherever they go. 
Having heard the sweet nectar- 
like stories of the Upliftcr of 

( zrimad Bhayavata X. 47. G'v ) 
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the hill ( Sri Kr$na ) all other 
nectar appears inferior in taste; 

Who will covet the other trivial 
pleasures of the world, when even 
the joy of liberation appears as 
unpalatable as salt T } 

Addressing Uddhavn, whose one 
ambition was to be born as a creeper 
or a shrub or a herb in Vraja in 
order that the sacred dust of the feet 
of the Gopis may fall on his head and 
who having accepted the discipleship 
of the Gopis had assimilated the lofty 
sentiment of the Gopis, the Lord said:-- 

“O Uddhava, neither Brahmfx, nor 
Siva, nor Sankarsana, ( Balarama ), nor 
again Laksml, nay, not even my own 
soul is so dear to Me as arc devotees 
like you.”* 

This may have given the reader 
some idea about the spiritual great- 
ness of the Gopis. TIow is it possible for 
a humble mortal like myself to describe 
that Love which made the GopI thr 
dearest object of the Lord Himself f 
The eligibility for this love is attained 
only after one has developed supivme 
indifference to the enjoyments of the 
world, and it is only through the 
grace of those exalted souls who have 
direct experience of the transcendent 
region that a devotee may expect to 
tread the thorny path of Love and 
obtain a taste of that nectar. For 
this, however, one is required to 
pursue a course of spiritual discipline. 
Through mere study or book-learning 
it is not possible to reach that height 

* st m ir from anwrifW w :| 
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of spiritual experience. An attempt is, 
however, being made here to give a 
gist of what 1 have been able to 
gather from various sources through 
the grace of God. Those blessed and 
revered souls who are steeped in 
this Love will kindly excuse this 
guilt and impudence of mine. 

WHAT IS LOVE ? 

Before attempting to piobe into 
the mystery of the GopIs’ Love it is 
necessary to discuss at some length 
the philosophy of Love itself. In 
reality Love is not something which 
can be expressed through words: that 
which can lend itself to description 
is the grossest and most external 
form of Love. The seat of Love is 
the heart; it transforms the lover in- 
to Love itself. 

Bliagavan Sri Rama sent the 
following message of Love to Sri Slta:— 


"0 dear, 

the 

truth 

about the 

Love between 

you ; 

and M< 

^ is known 

only to my 

mind 

and 

that mind 

constantly stay 

s will 

i you. 

Know you 


that herein lies the essence of Love." 

In Love there is no room for 
self-interest. Where there is any 
desire for return, there the purity of 
Love is stained by lust, or desire for 
self-gratification. In Love there is 
giving and giving alone: the thought 
of taking or receiving never occurs 
to the mind of the lover. Love, 
‘•gain, always tends to grow. A lover 
cau never believe that his is a fully 
developed love: he always sees his 
own limitations, his imperfections, and 
keeps the needle of his heart directed 
exclusively towards the beloved. Love 


that hinges round some virtue or 
expects .something in return diminishes 
or disappears as soon it notices a 
decline in the virtues of the beloved 
or apprehends loss of expectation. 
Love of this type is not love in the 
proper sense of the term. It is love 
of self or desire for self-gratification 
that masquerades as love in that case. 
Kabir says: — 

“Now it swells and the very next 
moment ebbs low , is not Love , 
That alone which is firmly rooted 
in the heart and knows no ebb 
should be given the name of 

Love .* 

Again, it is said: — 

"An attraction between lovers 
which knows no extinction even in 
the presence of factors favourable to 
such extinction is called Love.” f 

For instance, suppose the object 
of our love loses his wealth, his 
beauty fades, his virtues give place 
to vices, lie ceases to reciprocate our 
love or show regard to us, snubs us 
at every step, oilers insult , to us and 
shows respect to others in our very 
presence or manifests thousands of 

evil tendencies. Under such circum- 
stances our love for our beloved is 
sure to disappear. This is our 
experience of Love as it is known 
in the world. True love is that 
which does not diminish even in 

such conditions but goes on increas- 
ing everv day. 

fVjR fir fa m fa ^ fa i 
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Says Rasakhan: — 

“That Love is the fountain of all 
sweetness which is not dependent 
on youth , virtue , beauty or wealth , 
tainted by self-interest or 
thoughts of personal gain, and 
which is pure and free from 
desire ( of self-gratification ). 
Very subtle , very soft , 7^rv 
slender, very remote, Love is 
the hardest of all , constant , un- 
varied in swe tines s, brimful . 
All-sweetness , spontaneous, dis- 
interested , unwavering , sublime, 
unvaried in sweet nees, constantly 
growing , .w/*7/ *.v /or/v* love , O 
Rasakhan". 

A poet says: — 

constantly grows like the 
waxing moon, 
Only there is no full-moon here, 
hence it never reaches the point 
where it may be said to be full.”* 

This type of Love can grow only 
in the heart of the devotee in relation 
to God. Devarsi Nfirada while 
describing the* nature of this Love says:— 

“The nature of Love cannot be 
described in words, like the experi- 
ences of a dumb-person. This Love 
manifests in some rarely fortunate 
and qualified medium (viz., a devotee 
who has developed supreme indiffer- 
ence to worldly enjoyments). This 
love is beyond the range of the three 
Gunas, is untainted by desire, 
constantly growing, ceaseless in flow* 
and very subtle: it can be understood 

# sta ifei) tit sfifasr gfa i 
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only by experience. A devotee who 
attains this sees only this Love, 
hears only this, and thinks of this 
and this alone.” ( Bhakti-Sutras 51-55 ) 

There remains no distinction 
between the lover and the beloved in 
this state. Eor, as the poet says: — 

“Love is the essence of God , and 
God is the embodiment of Love. 
Though one in essence, they 
appear as two , like the sun and 
the sunshine.”* 

It will not be out of place to 
reproduce below the utterances of 
some Hindi poets regarding the con- 
dition of the Gopis who had attained 
this highest stage of Love. 

“in whichever direction / look , 
I find the landscape full of Syoma 
( dark blue ) 
The bowers and groves arc dark , 
the water of the Jarnuna is dark , 
the sky and colouds are dark. 
All the colours are merged in 
the dark colour, people say this i< 
something nv-'d. 
Am l mad , or the dark pupil of 
the peoples' eyes is changed / 
The heart of the Moon and the 
scion of the Sun are dink, the 
musk is dark, as well as Cupid , 
the conqueror of the world. 
The. neck of the blue-necked Siva 
is also dark, as if the dark colour 
has been broadcast all over 

the earth. 

The letters of the Vedas appear 
dark, the point of the tapering 
light is also dark . 

* ^ I, i 

^ ^ 
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Not to speak of men and gods, 
the Formless Brahma Itself has 
assumed a dark Form!' 

“The ears went ahead of all, and 
lost themselves in the stories of 

His glory , 

Then the eyes departed \ and lost 
themselves in the neciarean beauty . 
So did the mind lose itself in 
the smile , in the dance, in the 
furtive glance, in the mirth, in the 
symmetry of Form and in the 
sweetness of disposition, even as 
water mixes with milk. 
Enchanted by that Supreme 
Enchanter, my mind has identi- 
fied itself with the Enchanter 
Himself and no distinction , says 
Harichand , is now visible between 

the two. 

Kr$na has entered into my very 
life-breath, and the breath is sur- 
charged with Krsna. 
It cannot he perceived now whether 
it is life that pulsates within • or 
Krsna that is throbbing in the 

heart!' 

“ Wherever I turn my eyes, / find 
Syama ( Krsna ) and Syoma 
alone visible everywhere . 
In the streets, on the bathing ghats, 
in the alleys , in the orchards , 
in the trees , in the creepers in 
the gardens, in the groves, in the 
doorways, on the walls, on the 
thresholds, on the windows . 
in the gardens , in the diamonds, 
m the necklaces , in the body, 
m the woodlands, in the 

bowers, in the Gopis, in the cows, 
tn the herds of cattle in Gokula, 
tn the lightning and in 

the clouds. 


It is Krsna, again, who has 
occupied my mind and eyes!' 

“This love of Syama is something 
which cannot be expressed through 

words. 

The sky , water \ earth , animate 
and inanimate creation , all that is 
perceived is nothing but Syama. 
Brahma has vanished: Maya, too, 
has disappeared: no Jrua ( embodied 
soul ), no time: 
Even one's own self has been for- 
gotten. If anything remains, it 
is the darling of Nanda." 

11 There is no one, left to confide 
the secret of his heart. 
As a matter of fact, no such 
secret is left, to whom and in 
what manner shall it be confided? 
While gazing on Hari, the heart 

got stolen, 

Now it is Hari and Ilari alone 
who is seen on all sides!' 

“ Narayana says , in whose heart 
Syama resides, 
In branch, leaf, glower and. fruit 
he sees Him and nothing else. 
Doors and walls have been trans- 
formed into mirrors. In whichever 
direction I look I find 'Thee and 
'Thee, alone, 

Pebbles, stones, and broken pieces 
of earthenware all have turned 
into so many looking-glasses !' 

The following is an anecdote 
connected with the Gopis who saw 
Krsna permeating the whole universe. 
One of these Gopis ashed another in 
the course of their talks about Krsna 
in which they remained engaged all 
the twenty-four hours — “Sister, here 
is a puzzle for me. The blessed 
Nanda has got a fair complexion, 
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Queen Yasoda is fair, even Balarama 
is fair-complexioned; while all members 
of the family are fair, is it not 
strange that Syamasundara alone 
should have been dark-complexioned ?” 
Hearing this the other GopI, who 
beheld Krsna everywhere replied — 
“Sister, what a shame ? Don’t you 
know even this ?-— 

He stays day and night within 
our eyes painted black by collirium , 
O friend , it is due to this that 
the body of our dearest is dark 

in colour ” 

What a sentiment of deep spiri- 
tual significance. In the painted eyes 
of these Gopls resided Sri Ky$na 

Religion and Religious 


Almost all the nations of the 
world are at the present time striving 
in their own way to advance the 
cause of their religion and propagate 
it as widely as possible. Some of 
them are anxious to spread the message 
of their faith to the remotest corners 
of the earth, and leave no stone 
unturned to realize this object. Our 
Clnistian brethren spend money over 
this literally like water. Crores of 
rupees are received in India for this 
purpose even from distant America, 
and lakhs of Christian missionaries 
have gone to distant lands to spread 
their faith through various means, such 
as social service, offering different 
sorts of allurements and giving false 
hopes, and even false propaganda and 
misrepresentation of facts. 

In the view of some misguided 
brethren religion consists in seizing 
others’ wealth and women, slaughter- 
ing animals in the mine of religion 


alone and nothing else; their eyes 
beheld nothing else in this wide 
world. There are some people who 
hold that the Gopls never believed 
in the all-pervading nature of the 
Lord. This is quite true, inasmuch 
as these Gopls saw their beloved 
Sri Krsna alone, and nothing else. 
When in their eyes nothing besides 
Sri Kr§na existed, then what would 
He pervade ? 

Bowing, again and again, to the 
sacred feet of these Gopis who are 
merged and lost in this divine Love 
of Sri Kr$na, we proceed to the 
next stage of our discussion. 

( To be continued ) 


Propaganda. 

By Jayadayai, Goyandka 

and assassinating those professing 
other faiths; and they openly try to 
propagate such view. It is such 
propaganda that creates wide-spread 
unrest and suffering. It is no doubt 
the duty of man to try to propagate 
the tenets of a religion which accord- 
ing to him possesses the greatest- 
utility for uplifting humanity. On 
this ground, if anyone seeks to pro- 
pagate the truths of his own religion 
with the pure motive of doing good 
to humanity, there cannot be anv 
objection; but what attitude we should 
have towards such attempts has to be 
carefully considered. To my mind, 
Hinduism is the only religion which 
is complete from all points of view 
inasmuch as it aims at the liberation 
of man from the threefold affliction, 
and taking him to the farthest Hunt 
of the infinite ocean of happiness 
makes him in the end an embodiment 
of bliss itself. From time to time 
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tinder the influence of its message Others are engaged in the work of 
individuals torn by affliction and social reform and securing political 
mental unrest have succeeded in freedom for their country; there are 
attaining supreme peace through very few blessed souls who have 


liberation from bondage, and even in 
the present day some of the greatest 
men of the world are eagerly looking 
forward to that message. It is a 
matter for deep regret that a people 
nurtured under the glorious tradition 
of this noble and sacred religion 
which has existed from time without 
beginning and whose sublimity and 
purity is unrivalled should through 
infatuation allow themselves to be 
carried away by the dirty stream of 
ignorance and seek shelter under 
faiths that are inherently imperfect. 

If the Hindus forgetting the lofty 
ideal of this eternal religion begin 
madly to pursue the false ideal of 
worldly happiness and adopt faiths 
that hold out such worldly happiness 
or at the best heavenly bliss as the 
highest goal of religion, a great 
catastrophe is likely to ensue. Traces 
of this catastrophe are even now 
discernible through facts that appear 
on the surface from time to time. 
Forgetting the ancient ideal of attain- 
ment of eternal bliss people have 
begun generally to regard it their 
duty to run after objects of enjoyment. 
It is a matter for extreme regret that 
lovers of religion do not bestir them- 
selves even after tasting this first fruit 
of irreligion to save the Hindu race 
‘ r °m the terrible consequences that 
may accrue from loss of religion. 

Most of our people at the present 
time are wasting their valuable time 
^ pursuit of wealth, name and fame. 


taken upon themselves the sacred 
duty of propagating the message of 
true religion. Social and political 
activity pursued unselfishly without 
any desire for honour, fame or personal 
aggrandisement may no doubt help one 
to some extent to attain true happiness, 
but all efforts intended to advance 
worldly interests are bound finally to 
make one forgetful of the supreme 
goal. Uninterrupted advancement 
towards bliss is possible only through 
the propagation of the message of 
true spirituality in which lies supreme 
contentment and peace. 

Although my knowledge of the 
different faiths of the world is very 
limited, yet my conviction, generally 
speaking, is that that religion is best 
suited to become a true universal 
religion which holds out as its goal 
the attainment of eternal, unhampered 
happiness, the highest state of bliss, 
and throws it open to all. The religion 
that seeks merely to advance happi- 
ness in this world or in heaven is 
worthy of being rejected by men who 
possess intelligence and wisdom. So 
far as my knowledge goes this standard 
of a universal religion is satisfied 
only by the eternal Vedic religion which 
inculcates the following virtues:— 

“Complete absence of fear, purity 
of the heart, constant devotion to 
meditation for attainment of wisdom, 
charity of the purest ( Sattvic ) type, 
control of the senses, worship of 
God and practice of various forms 
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of sacrifice advocated by the 6astvas, 
study of the Vedas and other scriptures 
and chanting of God’s Name and 
glory, capacity to endure hardships 
for the discharge of one’s religious 
obligations, straightness of body, senses 
and the mind, abstaining from inflic- 
tion of pain on any creature through 
mind, speech or body, truthfulness 
and use of sweet and agreeable 
language, freedom from anger even 
towards one who may have injured 
you, abandoning the idea of doership 
in 'connection with all action, tran- 
quillity of mind, abstaining from 
backbiting, etc., unmotived kindness 
to all, absence of attachment even 
in the midst of worldly enjoyments, 
a gentle disposition, shyness in per- 
forming actions prohibited by the 
Sastras or denounced by public 
opinion, refraining from useless activ- 
ity, exercising a sacred influence on 
others, forbearance, patience, internal 
and external purity, absence of the 
feeling of enmity towards all and 
absence of pride.” ( vide lift a ‘avadgita 

xvr. 1—3 )* 

Manu, the Divine Lawgiver, says: — 

“Patience, forgiveness, control of 
mind, non-stealing, purity both external 
and internal, restraint of senses, Sattvic 
intelligence, spiritual knowledge, truth- 
ful expression and freedom from 
anger— these are the ten fundamental 

* i 
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principles of Dharma ( Religion )’\ 
( Mannsmrti VI. 92 )*. 

Similar is the verdict of Patan- 
jali, the author of the Yoga-Sutras , 
who says: — 

“Practice of non-injury, truthfulness, 
refraining from theft, continence, non- 
accumulation of things— these are five 
rules of self-restraint.” + 

“External and internal purity, 
contentment, austerity, study of the 
scriptures and repetition of the Divine 
Names, surrender of all one’s possess- 
ions to God — these are the five rules 
of conduct. ”t 

To observe these rules scrupu- 
lously but without any expectation of 
gain is true religion. 

The above constitute Dharma in 
its highest state of manifestation. 
Through observance of these funda- 
mental principles one can attun 
supreme bliss. Therefore, it is tin- 
duty of those who have sincere 
desire to serve humanity to practise 
this Dharma knowing it to be tin 
fundamental basis on which depends 
the growth of individuals and nations, 
and try through argument and personal 
example to emphasize its importance 
and stimulate in the hearts of all 
people a keen desire to follow lids 
course of conduct. This is the tme 
method of preaching religion and 
propagating its truths throughout the 
wide world. It is through such 



No. 6 ] 


RELIGION AND RELIGIOUS PROPAGANDA 


493 


propaganda that one can attain 
happiness in this world and achieve 
the highest goal of human existence 
in the form of salvation, — a state of 
existence transcending both time and 
space. When that state is attained, 
the individual no longer returns to 
this mundane existence, the home of 
all misery and suffering. It is in 
relation to such people that the 
Vedas declared from the housetops — 
‘they do not return, they do not 
return.* 

It is the clearest duty of ill to 
propagate the teachings of Sanfitana 
Dharma as taught by the Vedas so 
that the whole of humanity may be 
able to enjoy sweet, eternal and 
.supreme bliss. 

Some people arc of opinion that 
without the backing of Swaraj or 
political power and large funds, reli- 
gious propaganda is not possible. 
This view does not, however, appear 
to me to be altogether correct. 
Political power may no doubt go a 
long way to help religious propaganda, 
but it is wrong’ to imagin' that 
without Swaraj propagation of true 
religion is wholly impossible. Through 
practice of true religion it is possible 
to obtam the highest form of spiritual 
Swaraj to say nothing of this ordinary 
worldly Swaraj, which can he attained 
without much effort. 

Money, too, is not a inccssary 
hictor in religious propaganda; it is 
Possible it may render some amount 
of subordinate help. What is primarily 
Squired is a body of truly self- 
sacrificing preachers possessing 


knowledge of Pharma based on 
spiritual experience. If such people 
renouncing all selfishness and the 
desire for honour and fame, prestige 
and power, make a strong determina- 
tion to devote all their time and 
energy to the propagation of true 
religion they will never lack financial 
or other support from the public, 
but what is more, they will win over 
through love even their rivals in the 
held. Conversion by offering worldly 
allurements or giving false hopes or 
threats merely for swelling the number 
of one’s corrcligionists will do no 
good to the converts, nor can such 
interested propaganda do any good to 
the propagandists themselves. It is 
only when one reduces into practice 
the tenets of a true religion after 
realizing their importance that he can 
derive happiness and peace therefrom, 
and it is only after one has derived 
such transcendent peace and happi- 
ness that one can attempt to release 
ones fellow-men from bondage moved 
by compassion at the sight of their 
suffering and distress. This is what 
you may call religious propaganda in 
the truest sense of the term. 

It is a matter for extreme regret 
that with this boundless ocean of 
bliss at their vei'\ nose people are 
wallowing in abject misery which is 
a feature of their worldly existence. 
Their condition can he likened to 
that of a. herd of deer which demo- 
ralized by the fruitless pursuit of a 
mirage in a waterless desert, die of 
thirst on the banks of the Ganges 
tossing about and throwing up their 
limbs in utter desperation. 
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Men are reduced to this deplora- 
ble condition only because of their 
ignorance of the blissful state which 
can be attained through practice of 
true religion. Knowing their condi- 
tion to be really lamentable, the 
teachings of Sanatana Dliarma may be 
brought home to them for their true 
reform and spiritual progress. The 
teachings of this Dharma are locked 
up in a body of literature of vast 
extent the study and appreciation of 
which is no easy matter. Therefore, 
it is advisable to adopt one book as a 
guide capable of easily directing the 
steps of man along this sacred path. 
In my opinion the Gita fully satis- 
fies the test of a book of universal 
religion. It is a great and incompara- 
ble book explaining the most abstruse 
truths in simple language, a living 
guide to all spiritual aspirants suited 
to their stages of growth and mental 
outlook, a treasure-house of priceless 
teachings free from partiality or any 
selfish consideration. This character 
of the Gita has been unreservedly 
recognized and proclaimed by most 
well-known thinkers of the world. 
There are hundreds of such verses 
in the Gita every one of which contains 
teachings which when realized in life 
m iy bring salvation to any individual. 
The value of the book can be 
imagined from this very simple fact. 

Therefore, those who for want 
of time or for any other reason are 
incapable of making a detailed study 
of all the scriptures should do well 
to take to the study of the Gita, 
carefully following the meaning of 
every verse, and engage themselves 
in reducing its invaluable teachings to 
practice. Mukti ( liberation ) is the 
birth-right of all men and the Gita 
is primarily a book pointing the way 


to salvation. Therefore, those who 
believe in the existence of God and 
are possessed of devotion and reverence 
can easily claim it as their own. 
The Lord does not impose any 
restriction of time, place or nationality, 
with regard to the propagation of the 
teachings of the Gita. On the con- 
trary, He declared those who propa- 
gate its teachings among devotees and 
reverent souls as the best and dearest 
of His devotees. He says: — 

“He who with a heart full of love 
preaches this most profound teaching 
of Mine among My devotees, that is, 
imparts the knowledge of the Gil,} 
to My devotees without any expectation 
of reward, or popularizes it through an 
exposition of its verses, will without 
doubt attain Me”.* ( Gita XVIII. 68 ). 
He further says: — 

“There is none among men who 
can do anything dearer to Me, nor will 
there come to earth any soul who can 
be dearer to Me.”+ ( Gita XVI II. 69 ) 
Therefore, the Gita should be 
propagated throughout the world and 
brought within the reach of .ill 
nations of the earth with the 
greatest enthusiasm. I have not the 
least doubt that through propagation 
of the teachings of this single bool: 
salvation can be brought within reach 
of all humanity. We should all of 
us, therefore, betake ourselves to 
the propagation of the truths contained 
in Gita . It can bring lasting happi- 
ness to the door of all. This is the 
one simple, easy yet vital method tor 
the propagation of true religion among 
people at large. 
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Unto Bliss. 


So long as one is attached to 
things of the world one cannot expect 
to get rid of the wandering nature 
and instability of the mind. And one 
can never attain peace simply by 
regulating the external circumstances 
of life, if the mind remains unstable 
and tickle. If you really desire peace, 
cultivate dispassion towards all objects 
of enjoyment. Remember that supreme 
peace can be attained only by one 
who has cultivated supreme dispassion. 

This dispassion is not developed 
merely by the forcible renunciation 
of external objects. One cannot be 
said to have cultivated genuine 
dispassion if the taste for enjoyment 
lingers in the heart- When this taste 
itself disappears, then only should the 
dispassion be regarded as genuine. 

Spiritual aspirants may try the 
following methods for cultivation of 
dispassion. These, or other methods 
<»f a similar type, may not be invaria- 
bly helpful to all, nor may it be 
uniformly possible for all to practise 
them. Practices will vary according 
to the circumstances and needs of 
each individual case. Of course, those 
who adopt these methods will no doubt 
derive some amount of benefit. The 
result in every case will be commen- 
surate with the effort put forth by an 
aspirant. 

!• Argue in your mind that there 
ls no attraction in the objects of 
enjoyment; the beauty that we attribute 

such objects lies only in our 
Pagination. The beauty of the female 


or male form which attracts the 
opposite sex, what is this beauty after 
all ? Is it not a creation only of our 
imaginative faculty ? The skin, bones, 
hairs and nails, faeces, urine, fat, 
marrow, blood and flesh — what is 
after all attractive in all these things ? 
Why does the same form, when dead, 
appear frightful ? It is because the 
mind does not imagine beauty or 
attractiveness in that form. 

2. Argue to yourself that happi- 
ness is nowhere found in the objects 
of enjoyment, it is through a delusion 
that you have accepted pain as pleasure* 
In the Gita the Lord has described 
all objects of enjoyment as ‘the root 
and source of suffering’, and the 
world outside consisting of such 
objects as devoid of happiness, and as 
a ‘home of misery’. Direct your 
reasoning to understand the truth of 
this divine pronouncement and 
consider whether objects of enjoyment 
are really painful as they have been 
described to be. Want of these objects 
is attended with misery; nay, one has 
to take considerable pains in order 
to be able to acquire them, and 
lastly, their possession, too, is painful. 
Similarly, their end is painful, their 
memory is painful, and the conflict 
between the various tendencies of the 
mind in connection with the acquisi- 
tion of worldly objects is also painful. 
The suffering caused by want of these 
objects is patent enough. Those who 
are mad after wealth, know what 
amount of trouble one has to take in 
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earning wealth. Night and day they 
are veritably roasted in the fire of 
anxiety and care. 

The acquirement of an object of 
enjoyment appears in some cases 
through error to bestow some amount 
of happiness, but the truth lies the 
other way. There is no object in this 
world which does not possess the 
property of creating a sense of burn- 
ing; every such object is incomplete 
in itself and requires something else 
to make it complete or whole. If you 
have got a son, you have to make 
arrangements for his education and 
training, you have to arrange for his 
marriage and find ways and means to 
establish him in life. These and 
similar other problems and wants 
continue to trouble you. You find your 
rival leaving you behind in the race, 
outrivalling you in wealth and honour, 
and his son better qualified than yours; 
these and other imperfections continue 
to burn your heart. Yet these limitations 
can never be remedied in their entirety 
through pursuit of objects of the world. 

Again, what you possess to-day 
may be destroyed tomorrow, or you 
may be forced to leave it, and this 
will make you very unhappy. This is 
true in relation to every object of the 
world. What you find to-day perishes 
the next day, or leaving it where it 
is you may have to shift your, elf to 
some other place. If this is not a 
painful end, what else will you call 
it ? The fact is, by their very nature 
all worldly objects are painful in the 
end. They appear to gratify us through 
error only at th' 1 moment they are 
enjoyed. The ringworm gives us 


momentary relief when tickled, but 
the after-effect of such tickling is 
painful inasmuch as it causes a burn- 
ing sensation in the skin. Tin- 
momentary pleasure derived from 
contact of the senses with their 
objects is exactly of this nature. 

‘O how happy I was in former 
days ! I had plenty of wealth, and 
my house was humming with children 
and attendants; I had the vigour of 
youth; as for my wife, she was a 
paragon of beauty and good mamici;,. 
My fame was spread over the wide 
world. Alas ! everything is lost now. 
There is no one so wretched and 
miserable as I am.’ This is how the 
memory of things we possessed here- 
tofore gives us pain in the end. 
Suppose we want something, how i\ 
that to be obtained ? A certain method 
is suggested by a friend to-day. Next 
day lie says, no, that is not the wav, 
do th is. The original method suggested 
by him was harmless, there was no 
sin involved in it; the alternative 
method involves sin, but what is :o 
be done ? The object has to he 
achieved somehow. The struggle 
between pure and impure impul -os 
upsets the mind. There is no end to 
our misery. We find ourselves placed 
on the horns of a dilemma. The 
internal struggle continues to burn 
our heart. 

Thus realizing all objects of enjoy- 
ment to be full of misery, withdraw 
the mind from them. Cultivate the 
firm belief that there is neither 
attractiveness nor happiness in these 
objects. Know them to be full of 
imperfections and painful by natuiC' 
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Feel the burning heat of fever when 
the pride of wealth or youth peeps 
within the heart or when you find 
yourself amidst circumstances which 
conduce to easy comfort, honour and 
position or make you the cynosure 
of all eyes, the central figure in a 
social gathering, a special object of 
worship and adoration. Take fright 
in such situations ; regard them to be 
deadlier in effect than the poison of 
a snake or a scorpion, more terrible 
and vicious than a malignant spirit. 
Let no desire or greed, no wrong 
idea of public duty tempt you to 
yield and accept a position like this. 
Knowing the enjoyment of worldly 
objects to be something that leads 
to deterioration of the body, courage 
and peace of mind attempt repeatedly 
to withdraw the mind from such 
enjoyments. 

3. To withdraw the mind from 
objects of enjoyment, associate with 
holy men and practise Bhajana ( re- 
membrance of God and repetition of 
the Divine Name ) with regularity 
and devotion. Through association 
with holy men and practice of Bhajana 
the heart will be purified and the 
mind will become steady. The reflection 
of the All-blissful Lord in the mirror 
of your heart will get brighter and 
steadier according as your heart will 
become free from impurities and calm. 
And in the perennial and infinite joy 
of that blissful vision the attraction 
sense-enjoyments will begin 
automatically to disappear. The taste 
* or enjoyment will diminish and 
nothing but God will attract the 
niind. Dispassion at this stage will 


grow as a matter of course, and the 
growth of dispassion will make the 
reflection of God in the heart still 
brighter. Thus dispassion will augment 
the brilliance of God’s reflection, and 
God’s reflection will in its turn help 
the growth of dispassion. Ultimately 
your heart will be occupied entirely 
by the one eternal blissful existence 
of God, and all your suffering, dejection 
and restlessness will come to an end. 
You will be blessed by a realization 
of the supreme Truth of God. The 
taste for other things will vanish 
once you have had a direct vision 
of that One unblemished Form made 
of eternal joy and the juice of nectar 
which enchants the hearts of sages; 
you will, then, perceive the whole 
creation immersed in an unlimited 
ocean of nectar. Unrest and unhappi- 
ness will altogether disappear, and 
you will find yourself merged in a 
boundless ocean of transcendent joy. 
Then you will enjoy bliss as a part 
of your own being. Although God 
is one, you will begin to see His 
infinite sports. What you will become 
at this stage none can tell, none 
will ever be able to describe. 

* * * * 

Remember you will never be 
satiated with the enjoyment of worldly 
objects. The more you enjoy, the more 
will the desire grow. And if your life 
comes to an end while you are still 
hankering after such enjoyments, you 
will have to repeat the story over again. 
But never for a moment imagine 
that dispassion lies in leaving the 

home, besmearing the body with 

ashes, shaving the head or keeping 

long hair, or begging for daily food; 
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nor should you be deluded into the 
belief that you will automatically 
develop dispassion by merely continuing 
to perform the duties of the house- 
hold. The seat of dispassion is the 
mind. If the mind is tied to a certain 
thing you are still in the grip of 
attachment ; if, however, it is free 
from such attachment, then it 
may be said to have developed 
dispassion. It is immaterial whether 
you are leading the life of a house- 
holder or have left the home : if you 
have not yet been able to shake off 
all attachments, you are certainly 
bound. If you renounce the home 
for the practice of self-restraint, 
dispassion and discipline of the mind 
and if you are ripe for such renun- 
ciation, you should certainly take to 
renunciation. Even so, if you remain 
at home in the interest of such 
practice, your staying at home will 
be conducive to your salvation. Thus 
in certain circumstances external 
renunciation may lead to bondage, while 
external bondage may lead to emancipa- 
tion. Therefore, whatever step you take 
take it after a good deal of deliberation. 
Your goal should always be cultivation 
of dispassion — freedom from attachment 
to the enjoyments of the world. 

When this dispassion is cultivated 

attainment of peace becomes a certainty. 
* * * * 
Withdraw your mind from the 
attractions of the palate. Never seek 
bodily comfort, and cultivate a dread 
for prestige and position. Develop 
positive hatred for these things. Even 
if you entertain aversion to such 
things, such aversion is bound to 

produce salutary results for you. 

* * * * 


Never forget the soul of souls 
( Param&tma ). Know Him to be your 
nearest and dearest one — an inexhaus- 
tible mine of knowledge, love, affection, 
grace, mercy, happiness, prosperity 
and bliss. One who takes refuge in 
Him automatically acquires all these 
virtues. He is a boundless ocean of 
supreme power, immortality, sweetness, 
truth and beauty. He is All-auspi- 
ciousness, All-Beauty, All-Love, All- 
Knowledge and All-Bliss. He is 
qualified as well as unqualified, with 
Form and without Form; He is every- 
thing. He is our Supreme Father, 
Supreme Master, Supreme Teacher, 
Supreme Friend, Supreme Benefactor, 
Supreme Lord, Supreme Wealth, and 
Supreme Possession. He is your 
dearest wife and the supremely beloved 
child. He as mother gives suck to 
the child, and as a child sucks the 
mother’s breast. He is at once the 
object of your tender affection and 
devotion. He belongs to you and you 
belong to Him. The tie of your 
relationship with Him is indissoluble. 
Then why do you forget Him and 
give the homage of your heart to 
other objects ? Why leave the substance 
and gather the chaff. Why leave the 

body and pursue the shadow ? 

# * * * 
Remember, the world is full of 
misery only without Him. Once you 
have caught hold of Him the whole 
world will appear to you as full of 
joy and merged in joy. Develop the 
faith that you are His own, that He is 
constantly with you, that He is ever 
ready at every place to help and protect 
you. Knowing Him thus cast off all fear. 
Surrender yourself at His blessed feet. 

"Siva" 




The Ralyana-Kalpatapu 



.rw. in Muditrition. 


Acharya Sankara on Bhagavan Sri Krishna. 

Note:— Many people who have only heard of Acharya Sankara as the 
founder of the Adwaita school of Vedanta may not have the privilege of 
knowing what opinion the great Acharya held about the Descent of the 
Supreme Being in the Form of Sri Krsna. Some may have their doubts 
about the place of the conception of Avatara in the scheme of the Adwaita 
philosophy. Others, again, who have not studied the original works of the 
great Acharya and yet try to think in terms of Adwaita, may even arrive 
at wrong conclusions about Personal God, His Incarnations and His sports on 
this terraqueous globe, through deductions of corollaries from the broad postu- 
lates of the Adwaita philosophy. But the great Acharya himself did not leave 
anyone in doubt about his conclusions and beliefs. In his famous commentary 
on the Git Hi and more particularly in his comparatively unknown original work 
entitled Prabodha-Sudhdkaray he haB clearly and elaborately dealt with 
these subjects. For the benefit of those of our readers who cannot read these 


works of the Acharya in original, w 
actual words on the subject. 

Sri k^na’S manifestation 

After ages, when the light of 
Knowledge in people who are expected 
to observe the practices of religion 
get darkened through growth of worldly 
desires ( which state is the cause of 
His manifestation ), when righteous- 
ness began to be overcome by un- 
righteousness and evil began to 
predominate, then Bhagavan Sri 
Visnu, who is known also as Narayana, 
who is the Supreme Lord, who is 
interested in the preservation of 
creation, manifested Himself in the 
Form of Sri Kr§pa through Devaki 
and Vasudeva for the protection of 
the representatives of Brahma on 
earth, that is, the Brahmans and their 
Brahmanhood. This fact is well-known. 

That Lord, possessed of the 
complete attributes of God, viz., 
knowledge, splendour, power, might, 
energy and glory, although unborn 
and imperishable, master and lord of 


give below a free translation of his 

—Editor. 

all creation, eternally pure, awakened 
and free in character, yet controlling 
His Vaisnavi Maya, which is the 
primordial Prakrti consisting of the 
three Gunas, appear through sport as 
having been born like ordinary 
mortals and showing His grace on them. 

Although He is free from any 
personal motive, yet only as an act 
of mercy on Jivas merged in the 
ocean of Maya, and considering that 
an ideal accepted and put into 
practice by a person who has acquired 
a position in society through his own 
personal qualities gets easily accepted 
by society at large, the Lord delivered 
His divine discourse to Arjuna on 
both the aspects of Vaidika Dliarma 
( Pravrtti and Nivrtii ). 

It is the ignorant and the foolish 
who entertain doubt about Bhagavan 
Vasudeva being Iswaru, being omni- 
scient, to remove which Arjuna asked 
the question in verse 4 of the fourth 
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chapter of the Gita . For removal of 
this doubt, the Lord said, “O Arjuna, 
both ycu and I have passed through 
many births; I know them all, whilst 
you know not.” This is because your 
knowledge is covered by the Saijiskaras 
of good and evil, whereas I am 
eternally pure, eternally awakened 
and eternally free; therefore My 
knowledge is unscreened, and hence 
it is that I know ( everything ). 

But if you are God eternal, un- 
touched by either good or evil, it 
may be- asked, how can you take 
birth ? In answer to this, the Lord 
says, “Though I am unborn— birth- 
less, changeless — having the character 
of undiminislied knowledge, — the Lord 
of all beings from Brahma down to 
the meanest creature, yet subjugating 
My Prakrti or Vaisnavi Maya con- 
sisting of the three Gunas under 
whose control the whole creation 
moves and through whose influence 
men do not know that they are 
Vasudeva, I appear, through sport, 
as possessing a Body or as having 
taken a birth ; but in reality I do not 
take birth like other mortals”. 

( Hhasija on the Gila i 

INVOCATION 

Salutation to Sri Krsna, Lord of 
the Yadus, who exists eternally in one 
state of Being, who is embodiment of 
Ananda ( Bliss ), Consciousness itself, 
self-revealed, Puni$ottama ( Highest 
Purusa ), unborn and God Himself. 

In describing whom the Srutis 
( Vedas ) behave like dumb creatures, 
can that Lord be ever revealed 
through the vocab* lary of men ? 


Although such is the character of 
the Lord, yet through study of the 
scriptures and through meditation and 
Kirtana ( singing ) of his glory, people 
go on discussing about Him. 

( Praboiha-Sudhakara ) 

MEDITATION 

Meditate on Sri Hari enjoying 
His repast in the company of cowlierd- 
boys in a forest-bower on the banks 
of the Jamuna. He is seated cross- 
legged under the fabled tree which 
fulfils all desires ( ). He possesses 

a colour as blue as the cloud, His 
effulgence illumines the entire universe, 
He wears a beautiful cloth of yellow 
colour, His Body is painted with 
sandal-paste and other sweet-smelling 
ingredients, His eyes are extended 
up to the ears, the ears are adorned 
with a pair of ear-rings, His lotus- 
like face is blooming through a sweet 
smile, a necklace consisting of the 
Kaustnb/ia gem is hanging from His 
neck, the beauty of His ornaments is 
enhanced by the lustre of His Body, 
a garland of forest flowers is suspended 
on His chest, He has conquered tin 
dark age of Kali through His glory, 
a cluster of humming bees surround 
His head adorned with the beautiful 
seeds of Gunja ( Abrus precatorius ). 

Salutation to the Mahapuru$a , the 
bestower of Bliss, who is being 
served by a slow breeze sweetened 
by the smell of flowers of the wish- 
yielding tree ( ), who is embodi- 

ment of Infinite Joy, and at whose 
feet lies the Ganges. 

Salutation to the son of Yadu 
whose sweet smell has sweetened all 
the quarters of the earth, who is 
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surrounded by innumerable cows of 
plenty, who removes the fear of Devas 
and is a terror to powerful Demons. 

Whose supernatural beauty puts 
to shame the total beauty of crores 
of Cupids, who is the bestower of 
desired objects, an ocean of mercy, — 
0 ye eyes, leaving that Sri Krsna 
how can other objects of the world 
tempt ye ? 

( 0, what a shame ! ) that these 
ears are attracted towards idle gossip, 
leaving the sweet, captivating stories 
of Hari, which sanctify the heart 

The senses arc extremely unfortu- 
nate in so far as they are being 
drawn by the transient, sinful objects 
of the world notwithstanding the 
constant presence of Sri Krsna as an 
object that can wholly absorb them. 

( Praimlha- > wlhakara } 

identity of qualified and 

UNQALIFIKD BRAHMA 

Tne identity of qualified and 
unqualified Brahma which the Srutis 
and Pur anas have hinted at in a 
covert manner, I shall attempt to 
make clear through the following 
statements. 

This jewel of the Yadu race, Sri 
Krsna, is none else than the Supreme 
Soul that resides within the hearts 
of all as the Knower of heart, who 
is all-truth, all-knowledge, and all- 
bliss, and who is beyond Prakrit . ( If 
you argue ) this Krsna is a qualified 
Being, possessed of a visual body, 
finite, and subject to attraction and 
repulsion like ordinary beings; how 
can he be Paramatma ? ( On this point 
it should be understood that ) these 


BHAGAVAN SRI KR$NA 

material eyes can see only material 
objects. God cannot be seen through 
them. God can be perceived only by 
the eye of Knowledge ( Divine eye ). 
While showing Arjuna the Universal 
Form, the Lord granted him the 
divine vision ; this proves the invisibility 
of Hari even in the Form of man 
( the divine vision had to be given 
owing to the impossibility of percep- 
tion of the Divine Form through 
material eyes ). Just as the orb of 
the sun, although appearing at a 
particular point of the horizon, 
illumines the entire world and appears 
before all simultaneously in all parts 
of the globe, in the same manner 
the Lord of Yadus, Sri Krsna, although 
possessing a Form and appearing 
finite, is nonetheless all-pervading, 
the soul of all, and nothing but an 
embodiment of Sachchidananda ( Truth, 
Knowledge and Bliss ). 

The Lord took many Forms during 
the Rasa-dance with the Gopls and 
at Mithila assumed duplicate Forms 
and accepted the hospitality simulta- 
neously at the palace of Videha Janaka 
and at the house of the Brahman 
devotee Srutadeva. Moreover, Duryo- 
dliana also saw his entire army in 
the Form of Sri Krsna. This clearly 
proves that Sn Krsna was none 
other than the all-pervading Sri Hari 
Himself. 

When the sage Bhrgu kicked the 
Lord at His chest, did lie thereby 
become an object of hatred to the 
Lord of the Goddess of Wealth ? ( No, 
to Him all arc equal ) devotee or 
demon or anyone else, He deals 
equally with all. Therefore, God has 
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neither friend nor foe, nor is He 
indifferent to anybody. The Divine 
in human shape is like a tree laden 
with delicious fruits and standing on 
a beautiful road. The philosopher’s 
stone, even when bored by a nail of 
iron, transforms the iron into gold; 
similarly, a person cultivating enmity 
with the Lord reaches the Lord. 

Question — All created beings have 
taken their origin from the A ima, 
and Atma is the dearest object of all. 
This does not hold good in the case 
of 6ri Krsna. 

Answer — When the calves were 
stolen, the Lord bewildered Brahma 
by creating out of Himself the forms 
of all the calves and cowherd boys, 
reproducing their exact age, form, 
idiosyncrasies and even the shapes of 
their respective ornaments. He created 
these Jivas out of Himself just in 
order to substantiate the statement 
of the Sruti: “ Just as tiny sparks 
emanate from the flame, similarly all 
Jivas originate from the . lima” 

One day, Sri Krsna was grazing 
the calves in a part of the woodland 
on the bank of the Jamuna; in the 
vicinity of that place but in a different 
grazing-ground the older cowherds 
were grazing the cows. These cows 
observing the calves from a distance 
became overpowered by affection and 
rushed to meet them; the cowherds 
tried their best to stop them, but 
they could not be stopped. Milk began 
to flow from their udders, and even 
the cows that had given birth to new 
calves began to lick their older calves 
and through exuberance of love gave 
them a hearty sue' The cowherds 


on their part took hold of what they 
imagined to be their respective children 
and began to smell their heads and 
caress them. Thus for sometime an 
electric excitement possessed all men 
and beasts of the place. These cow- 
herd boys and calves were none else 
than Sri Krsna Himself. Through the 
above sport Lord Sri Krsna proved 
it to all that He was the dearest of 
all objects. The incident gave an 
ocular demonstration of the truth 
inculcated in the Upanisads that the 
Atma is dearer and nearer than son, 
wealth and all other objects of creation. 

Question — The Atma ( soul ) exists 
in the same state in all living beings, 
then why did Bhagavan Sri Kis^a 
show difference in treatment as between 
Arjuna and Duryodhana ? 

Answer— Brahma saw all the calves 
and cowherd boys in the Form of the 
Lord possessing four hands irrespec- 
tive of whether they were deaf, blind, 
lame, dumb, big or small. The 
Upanisads also declare God to be 
equally present in all beings from 
the mosquito to the elephant. 

Question — Atma is a non-enjoyer. 
If Sri Krsna is Atma Itself, how did 
He indulge in amorous sports with 
the cowherd maids of Brindabau i 

Answer — The Gopls were enchant- 
ed and enraptured by the supernatural 
beauty of &ri Krsna. Their whole being 
was so completely merged in Sri Krsna 
that even while they were engaged 
in the ordinary duties of their house- 
hold as so many automatons, their eyes 
perceived all objects only as Sri Krsna* 
In their state of ecstatic delirium they 
would embrace even trees and beasts 
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saying "Here is Hari”. Sri Vedavyasa 
himself, who was an incarnation of 
Lord Narayana, stated that some 
Gopls would imitate the sports of 
$r\ Krsna and suck the breasts of 
other Gopls who impersonated Putana, 
the demoness. This shows that they 
saw even their husbands in the Form 
oE Sri Krsna and definitely knew that 
grl Krsna was the ruler of the hearts 
of all husbands and wives whether 
their own or those of others. If the 
reality is understood it will be found 
that just as there is identity between 
sugar and its sweetness even so this 
transient human body, too, is identical 
with the Paramatma. There can be 
no doubt, then, about the divine 
character of the Body of Sri Hari in 
human Form, who is God Himself, 
the Possessor of Infinite Power, the 
transcendent sporter who performs 
Superhuman Lilas through His own 
Moya ( enrapturing power ). When 
He swallowed a clod of earth and 
Mother Yasoda in anger forced open 
His mouth, she saw the entire universe 
within the cavity of the mouth. What 
is the surprise, then, if the same 
Ford showed Himself in Universal 
Form ? 

GRACE 

The demoness Putana came to give 
Him suck painting her breasts with 
the strongest poison; even then the 
body of that fortunate woman was 
sacrificed to Sri Krsna. Sakatasura was 
a £ r eat sinner, but Bhagavan Sri Krsna 
despatched him to the Supreme Abode. 
Even when He appeared like an infant, 
the Lord strangled to death the demon 
Tinavarta. The sons of Kubera 


who had been transformed into 

Arum a trees through the curse of 
Narad a, and had been greatly suffer- 
ing thereby were free from their 
plant life and sent to His own Abode 
by Sri Krsna who uprooted the trees 
by a strong pull even while tied to 
the liuskiug-stand. Kcsi an enemy of 
Devas, and even misty demons like 
Kakasura ( the crow-demon ) and 

Bakasura ( the heron-shaped demon ) 
also reached, through the grace of 
Bhagavan Sri Krsna, the region 
which is devoid of all pain and 
suffering. The huge python-shaped 

demon named Aghasura who caused 
suffering to the cows, the Gopas 
and the Gopls by drawing them 
into its stomach was made sinless by 
the Lord through death at His 

divine hands. The ocean of mercy, 
Lord £}rl Krsna, protected the panic- 
stricken Gopas from being burnt by a 
forest conflagration by swallowing 

that fire. To save the inhabitants of 
Gokuh from thunder, lightning and 
rain, the Lord uprooted the Govardhana 
hill single-handed, and held it in 
one of His hands. Delighted only 

with the offering of garlands and 
sandal-paste, the Lord transformed 
the ugly woman Kutra, who possessed 
a pair of protruding teeth and a body 
twisted at three points, into a beauti- 
ful woman. The huge, intoxicated 
elephant Kuvalayapida which was 
kick* d to death by the Lord fell as a 
moth falls into a blazing fire. 
Through touch of the Body of the 
Lord of Laksnil ( Wealth ), the 

wrestlers Mustika and Chanura, who 
came for a wrestling duel, attained 
salvation. The jewel of the Yadu 
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race, £ri Krsna, made short work of 
Kaijisa who eagerly looked forward to 
attaining* Vaikuntha through many sins 
committed by him in that birth. 
Having obtained the privilege of a 
sight of Iiari while dying, Sisupfila, 
the ruler of Cliedi, was graced by the 
Lord with the Sayuiya* type of salva- 
tion. In His Incarnation as fisli or in 
other Forms, the Lord bestowed His own 
Form on the enemies of Devas who 
were killed by Him, to say nothing 
of salvation. Those who were killed by 
the son of Yadu were freed from the 
cycle of metempsychosis; therefore, the 
ruler of hearts, Sri Krsna, was the source 
from whom all incarnations proceed. 

One who showed Brahma the exist- 
ence of many universes each of which 
was presided over by a Brahma of its 
own, and had its own Visnu, its own 
cowherd boys and calves; the water con- 
secrated by washing whose feet is borne 
in reverence by Siva on His head; — that 
Sri Krsna is different from the Divine 
Triad ( Brahma, Visnu and Siva ), an 
unfading, imperishable glow, deep blue 
in colour, the constituent elements of 
which are Sat, Chit and Ananda . 

Glory to the Lord oi Yadus, who is 
our origin, our titular Deity and who is 
all-pervading; even Siva, the destroyer 
of the demon Tripura, and Brahma, who 
has his seat on a lotus, are recipients 
of Ilis grace; the Ganges, which destroys 
all sins, proceeds washing the nails of 
His toes; and sovereignty over heaven, 
earth and hell are held only as His gift. 

O supreme mother Krsna, born 
under the influence of the star 
known as Moha ( ignorance ), this 

* In the Sayu jya-t> l ,q of salvation, the Ji va 
gets merged in God and liis identity is lost. 


child of yours was delivered for 
rearing in the hands of Maya , and 
you have long since adopted towards 
it an attitude of indifference. O tender 
mother, not for once do you turn to 
see niv face ? O omniscient mother, do 
you lack in power to neutralize the 
evil star Moha (and redeem Your child) ? 

Ye mind and heart, get rid of 
your fickleness and hold both the 
balances of the scale before you; in 
one balance place all the objects of 
gratification of the senses, and in the 
other balance Bhagavan, the Lord of 
fortune. Consider which of the balances 
contain more peace and true welfare. 
Accept that which appears to you 
through reasoning and experience as 
the repository of supreme bliss. 

The Lord of Sri ( Wealth ) attracts 
a soul who takes refuge in Him like 
the magnet which attracts a piece of 
iron. When He showers His grace, 
He does not make any distinction 
based on social status, physical charm, 
wealth or age, nor does He differen- 
tiate between a virtuous and a sinful 
soul. This observer of the heart, 
this huge, black cloud in the Form 
of Paramatma accepts only the sincere 
offerings of the heart. When a cloud 
showers, docs it make any distinction 
between a catechu plant and a plant 
of Champa ? Although God is equally 
present everywhere, it is His devotees 
who are always merged in supreme 
delight from a knowledge of His grace. 
Just as a young of a tortoise is nourished 
only by the careful and affectionate 
gaze of its mother without milk or 
any other kind of food, similarly a 
devotee who has no other shelter, 
whose sole refuge is God, lives exclu- 
sively on the grace of the Lord. 

< rraimilha-ftuiha'.an' 





Tulasi— the Glory of Devotion. 

( One Act Play ) 

By Shuddhananda Bharati. 


I 

Satyabhama— B eloved of my life, pray, 
recommend me to the highest of 
gifts that can vouchsafe me, here, 
the delight of the highest heaven. 

Krishna — Ah, do you desire, yet, 
the delight of heaven ? All right ! 

Satyabhama — Let me know at once 
the gift that can give me that 
heaven ? 

Sr'i Krishna— W hy, there cannot be a 
more praise-worthy gift than the 
offering of one’s own husband to 
a worthy Brahman ! 

Satyabhama — Is it ? Then it is within 
my reach 1 Then heaven is on 
my left side ! I shall find a 
Brahman, anon ! 

( Enter Narad a ) 

0, welcome, welcome, blessed 
sage ! 

Narada— Orn Sri Krsnaya Para- 
bralnnane Namah ! Blessed Lord. 
Thy feet are ever upon my 
head; hence heavenly nectar 
pours into my heart ! 

bal KRiSHNA-Welcome, blessed Narada, 
steadfast in devotion ! A most 
opportune hour has brought you 
here ! Satyablifima, can you find 
a fitter recipient than our sage 
here, for your supreme gift ? 
Satyabhama — Never ! Narada, you 
have come in the chosen hour, 


as the chosen one to receive 
this gift of gifts ! 

Narada— Gift ! Thanks ! Here I am 
ready to receive whatever is 
given to me by the Beloved of 
Sri Krsna ! 

Satyabhama — H old your palm, sage. 

I pour the water of offering into 
it ! ( Pours ) Anon, I offer you 
the loftiest of gifts, my blessed 
Lord Himself ! Given ! Heaven 
is now at my hand ! I have 
sought it through the highest of 
gifts made to the greatest of sages ! 

Narada— Ah, heaven’s joy is nothing 
before the delightful gift that 
you have been good enough to 
bestow upon me ! Mother, I am 
ever grateful to you ! Innocent 
Satyabhama, by this unexampled 
offering* you have made the 
greatest sacrifice ! No housewife 
has ever ventured to make such a 
gift even in her dream ! This 
gift has ever been the Idol of 
my worship ! This is the sole 
refrain of my song and the 
object of my prayer ! All my 
life has been spent in seeking 
this supreme Gift alone ! Mother, 
I give my all to this gift ! Krsna, 
Krsna ! You are heaven; You 
are earth; You are the “I” in me ! 
Thanks, Satyabhama, the gift is 
made 1 Go and enjoy the highest 
heaven ! Farewell 1 
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Satyabhama— Farewell, my Lord ! 
The gift having been made, I 
expect heaven in my chamber ! 

&Ri Krishna— Very well, let us see ! 

( Exit Satyabhama ) 

II. 

Narad a— F ountainhead of my songs, 
Krsna, Krsna, O heaven in my 
heart ! My joy knows no bounds ! 
Beloved of my soul, Your very 
name is by far sweeter than 
the heaven’s nectar ! Your contact 
is million times more delightful 
than the joy of India’s pleasure- 
garden. Then why should this 
innocent Satyabhama think of a 
heaven ! Why should this guile- 
less child dream of a pleasure 
beyond Thee ? Can desire rest 
in one that has had Thee ? The 
egoism in the human being is 
such that it pretends to give 
something of its own accord to 
gain heaven ! My God, You are 
the giver, the receiver and the 
gift ! O have You thrown Your 
veil of Maya upon her eyes, 
that she does not realize You as 
the Highest Delight on earth 
and heaven ? 

Sri Krishna— W atch My Lila , Narada, 
calmly watch and know the 
Truth. Ah, there she comes ! 
Devoted Narada, her repentance 
shall reclaim Me from you just 
now ! But insist upon an equal 
weight of gold and wealth as a 
recompense ! 

Narada — I have understood Your 
trick ! I sha be persistent ! 


( Enter Satyabhama ) 

What a holy idiot, 1 am ! A 
virtuous ignoramus 1 Fie upon niy 
desire 1 Fie upon heaven ! I die 
without my Beloved ! How can l 
breathe without the Life of my 
life ? Even ten thousand heavens 
cannot equal an embrace of my 
Beloved Lord ! How can I see after 
plucking the pupil from the eyes ! 
He is the brain in my head, the 
heart in my breast, the strength 
in my nerves, the life in my 
vital; how can I be away from 
Him ? The world is dark without 
Him ! He is the Sun of mv 
day and the lamp of my existence ! 
I have been the loftiest fool to 
have parted with the loftiest 
of joys ! I sought heaven am I 
now suffer the hellish pangs oi 
separation ! The surprised world 
mocks at me ! Rivals scorn :il 
me! Conscience pricks me! Tin* 
gift kills me ! My folly chides 
me ! I shall regain the gift ! 

Sui Krishna— What is the matter, 
Satyabhama ? I think heaven Ins 
already met you in your chamber ! 

Satyabhama — Heaven ? Where is it 
Thou art That ! Pardon mv 
ignorance, Beloved ! I am con- 
vinced of Thy being the nio.it 
Supreme Delight ! Thy feet are my 
heaven ! Lord, come to me back ! 

SrI Krishna— You have given ami 
Narada has me now ! Ask him. 

Satyabhama— Good Narada, I revoke 
my gift ! Have mercy upon me 
and return my Beloved ! 
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Narad A — Gift to a Brahman comes 
not to the giver except in the 
shape of the virtue that it brings. 
None reclaims a gift who is 
true to the laws of giving ! 
How can you, who know the 
law, revoke then what you have 
given ! You wanted only heaven 
in exchange for Krsna. Krsna 
is mine; heaven shall be yours 
in the long run ! 

Satyabhama — Ah, I am undone ! I 
do not want heaven ! I suffer 
hell without my Lord ! O holy 
sage, give back my husband ! 

Narada — I, a Brahman, to give back 
the gift ! Never ! It is mine ! 

Satyabhama— My Lord ! My heart 
breaks with sorrow ! Advise Narada 
to give You back to me ! 

Sri Krishna— How can I ? It is a 
bargain between the giver and the 
given ! I am only a gift ! 

Satyabhama— Narada, have mercy 
upon this ignorant woman ! I 
shall give you in return what- 
ever you want ! 

Narada — Come like that ! Your pathetic 
plight melts me. Or not even 
for the whole world and the 
heaven would I part with this 
precious gift ! l'or your sake I 
condescend to give back Krsna 
in exchange for a heap of wealth 
weighed in equal balance ! 

Satyabhama — You have given life 
back to me, Narada! I shall 
weigh my beloved with an equal 
weight of gold and give you the 
latter. That is very easy ! Come 1 


III 

( &rf Krsna is sitting on a scale. 

Satyabhama has heaped all her wealth 

on another scale. ) 

Narada— B ring still more gold, mother ! 
The scale bearing Sri Krsna has 
not risen a bit from the ground ! 

Satyabhama— T his is all that I have l 
No more have I ! The weight 
arm with the world of wealth I 
heaped upon it seems lighter 
than cotton ! My Lord, still Your 
side sits firm on the ground ! 
What shall I do ? 

Sri Krishna — Find a wealth to coun- 
ter-balance Me ! 

Satyabhama— O where shall I find a 
wealth equal to You ! O foolish 
woman that I am to part with 
my Supreme Beloved for the 
trifling pleasure of the beyond ! 
I have emptied all I have into 
this unfortunate scale ! 0 pitiless 
balance! Narada have pity upon 
me ! 

Narada — Pray, attend there to the 
weight arm, business-like ! 

Sri Krishna— Quick ! How long am I 
to sit like this ! I am hungry ! 

Satyabhama— O Lord, this is nothing 
but Thy play ! I have come to 
my senses ! I can no more bear 
Thy test ! O my Beloved, I 
shall no more desire for a heaven 
beyond You who arc the ocean 
of Delight. I surrender myself 
to Thy feet ! 

( Rntrr Rukm'nn with Talas! ) 

$r! Krishna— T here comes Rukminl, 
ask her to bring her wealth too ! 
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Satyabhama— R ukminI, you know my 
plight ! 

RukminI— Repent, Satyabhama, repent ! 
You seek for the fire-fly to light 
your home while the Sun is by 
your side! Shame! Lord, excuse 
Satyabhama’s sincere folly ! It 
has cast a gloom into our life ! 

Sri Krishna — To the business ! The 
balance must be equal! 

Satyabhama— R ukminI, bring all your 
wealth too ! Let us redeem our 
husband ! 

RukminI— ( Putting the TulasI leaves 
in the weight arm ) This is all 
the wealth I possess ! This 
Tulasi is the symbol of my 
heart’s endless wealth which I 
ofter to my Lord ! 

Narada — L o, the balance is now equal ! 
Hail Tulasi ! Hail devotion I 

Satyabhama — You have saved me, 
RukminI, Thanks ! Come my 
Beloved ! 

Sri Krishn a— N arada, take all the gold 
in this scale ! 

Narada— Fie upon all the gold on 
earth ! This Tulasi is enough 
for me. I worship Thy feet with 
it and take upon my head the 
dust of Thy holy feet ! That is 
more than a heaven of wealth 
for me ! 

( Narada worships Sri Krsna ) 

Satyabhama— My Lord, to be with 
Thee is heaven; to be away 
from Thee is the darkest hell ! 
My Beloved, Thou hast taught 
me a precious lesson ! 


RukminI- Lord, let us hear from 
Thee the mystery behind this 
play of Thine. 

Satyabhama — M y Beloved, I want to 
know what this act of Tliine 
means. 

&Rl Krishna- This means that you 
arc the most innocent and easily 
deceptive girl on the face of 
earth ! 

Satyabhama — Then, why did You tell 
me that giving one’s husband 
is the highest gift? 

§r! Krishna— Child, "giving the 
husband" means giving up the idea 
of egoistic possession of the husband. 
Husband is dear to the wife, 
for the Atmd is dear to her ! 
The wife is dear to the husband, 
for the Atma is dear to him ! Love 
the Supreme Atma> the Divine in 
everything. 

Satyabhama— Then, gift ? 

Sri Krlshna — S elf-giving in the purity 
of devotion is the highest gilt ! 

Satyabhama— Then, Heaven ? 

Sri Krishna — The heart purely devoted 
to the Divine is the highest 
heaven ! Not in gifts, not in 
much learning, not in wealth; 
joy and peace reside in the 
heart which is always conscious 
of the Divine, who is the only 
Delight of beings 1 

RukminI— Lord, what is the secret 
of being always God-conscious j 

Sri Krishna— Be equal-minded to the 
dual effects of acts, to joy and 
sorrow, pleasure and pain, knowing 
that I am in the heart of beings 
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untouched by these modes of 
the conflicting Nature ! I am the 
Atma in you, the God seated 
in your heart, the dynamic 
Witness of the struggling Exis- 
tence ! Believe me with a firm- 
willed faith ! You are what 
your faith is ! Be equal-visioned 
seeing the eternal One in all 
these changing garbs of lives ! 
Surrender to Me with all the 
strength of your devotion ! A 
true devotee who consciously 
surrenders himself is dearest and 
nearest to Me. Worship Me 1 

Satyabiiama— With what ? What is 
the best form of worship ? 

Sri Krishna— See here, a world of 
wealth could not weigh Me and 
these few Tulasi leaves have 
counter-balanced Me ! Worship 
Me with the Tulasi ! 

Satyabiiama— What, are these leaves 
equal to Thee ? 

Sui Krishna— N ot the leaves, Satya- 
bharafi 1 It is the devotion of 
RukminI with which the Tulasi 
was charged that weighed with 
me. Tulasi is a symbol of Psychic 
Devotion. 

Satyabiiama — Then, I shall pour all 
the Tulasi on earth upon your 


feet and say I have done the 
highest worship I 

{§Ri Krishna— N ot like that, My Satya- 
bliama 1 Mechanical worship will 
not do! Know what “ Tulasi” 
means: TRUE FAITH, UNITY 
IN THE HEART, EOVE? 
SURRENDER, IMMUNITY 
FROM EGOISM. These five in- 
dispensable virtues are contained 
in the word T— U— L--S— I 1 
Know that ! 

Satyabiiama— I have learnt the sacred- 
ness of Tulasi and shall always 
worship my Lord with my true 
faith, unity of heart, love, surrender 
and immunity from egoism ! Hail 
Tulasi ! 

Narad A — Satyabiiama, now take back 
these heaps of glittering earth ! 
Lord, give me a leaf of Rukmini’s 
Tulasi I Lo, I have been purified 
for ever ! 

&Ri KrSna— Narada, here is my holy 
Tulasi; let it grow into an im- 
mortal Brindaban in your chaste 
heart fully devoted to Me ! Know, 
lovers, that Devotion raises the 
soul in the scale of Freedom 
and Delight as nothing else does ! 

All 

Hail Tulasi ! Hail Devotion ! Hail 
Krsna ! 



The Three Aspects 


( 1 ) The Manifest Brahma , both 
Individual and Cosmic of which the 
Individual is a part. The one Individual- 
izes the Cosmos and the other Cosmo - 
sizes the Individual, both acting on each 
other, as ( J'wa ) and ( Isvara ). 

( 2 ) The Unmanifest Brahma, 
silent, immutable and inactive, the 
unperturbable witness consciousness 
behind all individuality and cosmos, 
supporting them by Its presence, but 
not at all involved in them, although 
pervading them. 

( 3 ) The Transcendent Divine, 
silent, immutable and actionless, per- 
vasive and supporting both the Un- 
manifest and the Manifest, manifesting 
the Unmanifest and unmanifesting 
the Manifest, and bringing them both 
to the level of the Transcendent and 
making them one whole into the 
Transcendent Being. 

THREE ASPECTS OF THE 
TRANSCENDENT 

( 1 ) The Transcendent is the 
Entirety ( ), the Unmanifest and the 

Manifest, known as Brahma and J’tva 
or Isvara. The One and the Many . 

( 2 ) The Transcendent is Unmani- 
fest as Brahma and there He is called 
Brahma or Parahrahma to distinguish 
it from the A para Brahma the Is vara 
and the J'wa, but supporting by its 
presence all existences. The One. 

( 3 ) The Transcendent is the 
Manifest as Isvara and J'iva. The One 
as the Many . 


— By Dattatrkya. 

THREE ASPECTS OE THE 
UNMANIFEST 

( 1 ) The Unmanifest is the trans- 
cendent as manifesting itself without 
manifesting itself, sra#? 

The One and the Many . 

( 2 ) The Unmanifest is Brahma 
as the Unmanifest, silent in itself, a 
motionless or changeless substance, 
and existence beyond all comprehen- 
sion. The One uninvolved in tlu* 
Many. The One. 

( 3 ) The Unmanifest Brahma by 
its very existence is the cause ( Wi ) 
of all individualized and cosmosized 
manifestation. The Many . 

THREE ASPECTS OF THE 
MANIFEST 

( 1 ) The Manifest ( the cosmic so nl 
and its multiple individuality ) is the 
eternal portion of the Transcend* ut, 
Puro$ottama or Para Brahma by 
whatever name you call it, and 
therefore is eternally liansceudent 
in its transcendent aspect. The One 
and the Many. 

( 2 ) The Manifest is Brahma , the 
Unmanifest, its manifestation being 
only a ripple on the surface of the vast 
ocean of its existence not at all involved 
in the rippling process. The One. 

( 3 ) The Manifest is J'rva and 
Vsvara as the active soul of all individ- 
ual and cosmic existence involved 
in its changes and motions in time 
and space. The Many . 
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THE MAN Il f ESTATION 

The individual individualizes the 
whole cosmos and the transcendence 
into itself and also individualizes each 
mid every part of itself. If you wish 
to see the whole cosmos and even 
the transcendent in an individual 
you have to see the Individual in its 
entirety in all the three aspects that 
lie has individualized in himself. 
You will find in him the Trans- 
cendent behind and beyond all that 
lie is; the Brahma beyond all that he 
is in mind, life and body, the W 3^; 
the Individual in all that he in 
himself expresses or means to express 
throng’ll all his lives. As to the 
process of individualizing, you will 
find in him all his different parts 
assigning to themselves and trying 
always to attain predominance over 
all others which is inherent in him 
in his transcendent and unmanifest 
aspects. Thus liis body always tends 
to predominate over all other in- 
dividual bodies in showing itself to 
be pure and strong and beautiful as 
if taking away from the whole 
cosmos all the purity and the strength 
and the beauty that lie there and 
even beyond. His Bud d hi tends to 
predominate in knowledge and tries 
to individualize the whole of all that 
you call Knowledge into itself. 
His Will tends to predominate over 
all other wills, and wishes even to 
transcend the cosmic will. His ego 
stands over itself and dominates all 
nis Parts of the being and asserts 
itself in spite of all contradictions. 
His life, the vital force, persists in all 
kinds of desires and the desire of 


immortality and holding the body and 
the mind to itself. And so on it goes 
on individualizing everything of itself 
and of others too, lands and property 
and fame and name, everything good, 
bad or indifferent. This is the process 
of individualization running through 
the individual and the cosmic aspect 
of the Divine. 

The process of cosmosization works 
through individuals and annuls all 
individuality of the individual where 
it tends to transcend the cosmic 
process, by means of its triple power 
of creating what it wants to create, 
of preserving what it wants to preserve 
and destroying what it does not want to 
retain in its own cosmic will of cosmosiz- 
ing all individualizations, at every 
step facing individual tendencies, making 
use of or otherwise annulling them and 
proceeding always to effect the will 
of the Divine in its own cosmic way. 
At a certain point the Individual and 
the cosmic are at cross-ways and there 
the Transcendent in the Individual 
may prevail and the cosmic avail 
itself of that transcending will and 
use it in its process of cosmosization, for 
the cosmic has to work through the 
Individual. 

THE UNMANIFESTIZATION 

The process of unmanifestization 
annuls all cosmosization and individ- 
ualization, for the process of unmanifesta- 
tion is the preservation of the static and 
immutable silent immortality of its 
existence in itself uninvolved in any 
manifestation, for otherwise there may 
not remain any immortality to support 
the mortal and everchanging motions 
of the cosmic and the individual. The 
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ever perfect unchanging unmoving 
state of uninvolving inactive silence 
is the Immortal Brahma and in it 
merge all cosmic and individual 
manifestations as if that were their 
ultimate consummation. But the trans- 
cendent in the Unmanifest Brahma 
that transcends the silent immutability 
of itself and manifests the many in 
its oneness, as ripples on the surface 
of the sea, gives to it its own inherent 
aspect of the Many, even always 
remaining as the One; and there the 
Unmanifestation is transcended and has 
to wear on the garb of the Many, even 
though as a dream quite apart from 
itself, yet within itself, as the dream 
of the dreamer within himself. 

THE TRANSCENDENTALIZATION 

The process of Transcendentaliza- 
tion works through both the cosmic 
as well as the individual and the 
unmanifest, for the unmanifest is the 
higher and never-changing nature 
and status of the Divine Transcendent 
as distinguished from the 
in the the lower 
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nature of the and forc, the individ- 
ual and the cosmic soul. And because 
the transcendent aspect is there in 
the individual as well as in the cosmic, 
and because the cosmic has to work 
through individuals according to their 
needs and capacities, and also because 
the cosmic process has to take over 
the individual evolution and add it 
to its process of work, the Individual 
becomes the centre of the process of 
Transcendentalization and there lies 
the Transcendent importance of the 
who by joining itself to the 
transcendent aspect behind him escapes 
the fsRpwft WR of the cosmic and 
passes on to the Unmanifest and 
through Unmanifest alone to That 
which is both the Unmanifest and the 
Manifest, and then is able to look 
upon all that is, and that may he ns 
the One ^ in the Many and the 
Many in the One ^ and both as aspects 
of the One who is both the Manifest 
and the Unmanifest, the Many and tin: 
One, the One with the Manv within 
the One as its eternal and inseparable 
portions in manifestation. 


How can there be salvation so long as the doubts of the mind arc 
removed ? O human being, realize that you are leaving this earth having frittered 
away an invaluable life in exchange for the trifling pleasures of the world. 

— Guru Nauak. 

Turning your back on sleep at night and the enjoyment of tastes during 
the day, and leaving off the habit of discussion or controversy, one should engage 
oneself day and night in remembering &rl Hari. — Raidas. 

Whether people speak well or ill of you, pay no attention to their words. 
Without caring either for praise or censure of the world one should advance on the 
path that leads to God-Realization. 


— Sri Ramakrishna Paramahamsa . 



Hymn to the Almighty. 

I 

The skies that sparkle with the sun, 

The rivers that make a solemn run, 

The hills that smile,— all list’n 

To thy mystic tale. 

The trees that whisper with the leaves, 

The wind that BlumbrouB Bighing heaves, 

The cloud that magic rainbow weaves, 

Thy fame exhale. 
II 

The birds upon their airy flight, 

The waves that swell with lunar light, 

The weary sleep that stealB the night, 

Thy name extoll. 
The stars that ether blue adorn, 

The dawn that hangs above the morn, 

The maiden moon for music born, 

Thy might unroll. 
Ill 

The nymphs above with charming tongues, 
The earthly men with music-lungs, 

The songster sprites with airy wings, 

Thy greatness sing. 

The bells that grace the Heaven’s gate 
The bells that knell the Human fate, 

Whose gongs with mellow music mate, 

Thy glory ring. 
IV 

The bud that blooms, the flower that fades, 
The passing air with fragrance lades, 

The nodding creepers in the shades, 

Thy sweetness breathe. 
The softly gliding sunny streams, 

The silver flow of gray moon beams, 

The golden light of human dreams, 

Form thy wreath. 
V 

The fugitives from this filthy world 
Into the Demon’s flames when hurl’d, 

Thy tender glance above them whirled, 

Saves their iaith. 

Fears that shake this timorous earth 
Ilated death and beloved birth, 

Dreams that gender hyp or mirth, 

Thy shadow’s wraith. 

VI 

Father, gently smile on me I 

For days and nights I sighed for thee 1 

0 Father, come, O come to me \ 

Show thy lotus-feet 1 

1 wept for thee, I weep for thee, 

Come, O soon, O come to me 1 
Oh my soul with mirth and glee, 

Thy advent greet 1 



Whither are we marching ? 

By Rajkndra Nath Barooah, B. A., B. T. 


Every action lias a rc-action. As 
we have done unto our fathers, so 
will our children do unto us. 

Boys and girls, after all, are 
boys and girls. They are pure, simple 
and honest. There is always a divine 
lustre in their eyes. We, their 
teachers, parents and guardians are 
responsible for their growth and 
development It is our duty to develop 
their hidden and latent powers. 

The whole world to-day is inter- 
connected through a net-work of roads, 
railways, steamers, airways, telegraph 
and wireless communications. Any 
new idea, any new invention, any 
new fashion, or any other new thing, 
having origin in one country, at once 
finds its way into the other distant 
countries of the world. No country, 
however backward it may be, can 
remain isolated. 

Therefore, the educational, social, 
moral, physical and religious problems 
of the country must be solved in accord- 
ance with the requirements of the time. 

The real strength of a nation, 
a race, or a family lies in the men 
and women of exemplary 
moral character whom it contains. 
There was no dearth of such men 
and women in ancient India. The 
epics and the great scriptures testify 
to the validity of this statement. 

I am not a pessimist. I am 
only giving a pen-picture of the 


great changes which have taken place 
around us during the present period 
of transition. Sweet is pleasure after 
pain. Though the picture looks gloomy 
enough, it represents a condition which 
indicates only the pangs and throes 
of a new birth. These are bound 
to appear on the eve of a new era. 

According to my humble experience 
extending over a quarter of a century 
the so-called civilizing influences of 
modern materialism have brought 
about an amount of moral degradation 
among our men and women, which in its 
depth and intensity appears to be 
quite unparallellcd. We have really 
lost sight of the high ideal of life 
of our beloved ancestors. 

In our school days, our parents 
compelled us to read the vernacular 
editions of the great epics and othei 
holy scriptures. The noble characters 
delineated in these sacred books 
left deep impressions on our tender 
minds. The Muslim boys also used 
to read their sacred books. 

But now even grown-up Hindu 
or Muslim boys cannot repeat the 
stories narrated in these sacred books. 

In our school days, the letters 
and alphabets of any language, 
whether written or printed, were 
held sacred. Even now we can never 
touch a book with our feet, or keep 
a book or a written exercise in . a11 
unclean place. It was instilled into 



No. 6 ] 


WHITHER ARE WE MARCHING ? 


515 


our minds in our childhood that to 
do so was sacrilegious. Call it super- 
stition, if you like; but we hold that 
all knowledge is divine. 

And now you will find scraps of 
written or printed matter being un- 
ceremoniously scattered in every con- 
ceivable place. 

With a few exceptions, the dis- 
honest method of passing examinations 
through copying was unknown in 
our school days. But now it lias 
become the royal road to success 
for many. The practice has become 
so wide-spread that village school 
boys, teachers and in a few cases 
even so-called learned professors have 
been found prone to it. 

Cases of plagiarism in literary 
productions and even in the theses 
for the degrees of Universities, and 
of impersonations in University 
examinations by teachers and pro- 
fessors are of frequent occurrence 
these days. 

In our college days, theft cases 
in the hostels were very rare. But 
now trifles like fountain pens and 
pencils cannot be safely left on the 
tables of boarders of many a college 
hostel in India. 

Many limited concerns, banks, co- 
operative societies, mills and factories 
closed down owing to the misappro- 
priation of funds by the promoters 
of those concerns. Many bogus com- 
panies are formed which hold out 
bright hopes of dividends and bonuses 
and vanish into nothing with the 
public money. Adulterated food-stuffs 


kill more of our people than all the 
epidemics and endemics put together. 

The illiterate masses have noth- 
ing to do with such activities. We, 
the educated few, are the swindlers 
and adulterators and yet we boast of 
our capacity to civilize the villages 
with our ideas of progress 1 

Go to any public institution, you 
will find bribery and corruption 
rampant there ! 

On 2nd April 1935, a meeting 
under the auspices of the Bengal 
Welfare Association was held in 
Calcutta under the presidency of the 
Uord Bishop of Calcutta. It strongly pro- 
tested against the spread of undesirable 
films and posters, especially those con- 
taining scenes of sex or horror, which 
created strong and lasting impressions 
on young impressionable minds. The 
meeting noted that they proved far- 
reaching injurious effects on the charac- 
ter and mental state of young people. 

Sir ?. C. Ray said that unclean 
films created a sort of morbid appetite 
in the minds of young persons. 

We are really in great need of 
good films suitable for the young 
people as they have got educative 
values of their own. 

Abnormal cases of suicide are 
increasing day by day all over India 
and they reflect only the morbid 
state of mind of the young genera- 
tion. These suicide cases are confined 
only to the educated or half-educated 
classes and not to the illiterate youths ! 

Is this degeneration due to lack 
of moral or religious stamina ? 
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Is it due to social environment ? Is it due 
to irreligious home education ? Is it due to 
craving for luxury ? Is it due to poverty ? 
Is it due to the uplift of the depressed, 
and the lowering of the high ? 

The great American Judge of the 
Juvenile Court, Mr. Lindsey, has appeal- 
ed to the American public through his 
book entitled “Revolt of Modern Youth”, 
to read sympathetically the hearts of the 
younger generation and save them from 
ruin towards which they seem to be 
rushing headlong. 

Team work, social service, scout 
and Bratachari movements have been 
doing something to improve the 
morale of the young men and women 


of our country. But even the com- 
bined effect of all these movements 
is quite insufficient to stop the general 
process of demoralization. India may 
lose all her material wealth, it matters 
little. But if she loses her spiritual 
heritage, she will be dead to the whole 
world in the true sense of the term. 

Will our parents, guardians, teach- 
ers, social reformers and religions 
preachers, all combine to stop this 
headlong fall and devise means to 
purify every Indian home by popular- 
izing the ideas of simple living and 
high thinking, of service and sacrifice, and 
of purity of conduct in everyday life ? 
Will our boys be taught how to adore 
Beauty within and Beauty without ? 


-^oogooo 

The Nature of Reality 1 . 

By T. M. P. Mahadev, M.A., Ph. 1) 


I 

Metaphysics is an inquiry into 
the meaning of reality. Aristotle calls 
it a science of being qua being. Now, 
what, according to the Vedanta, is 
the nature of Reality ? What is its 
ontology or the general doctrine of 
Being ? A thing may be defined in 
two ways. We may state its essential 
nature, or we may distinguish it from 
the rest by mentioning its accidental 
attributes. A house may be defined 
in terms of its essential character, or 
it may be demarcated from the rest 
by the accidental qualification of a 
crow perching on its roof. That is 
the essential nature ( swarupa-laksana ) 
of a thing which is present in that 
thing so long as it lasts and distin- 
guishes it from the rest. 2 And that is 
the qualification per accident ( iatastha 

1 . Brahma-lakshana. 

2 . 


laksana ) of a thing which remains in 
that tiling only for a time and disting- 
uishes it from the rest. 8 

Brahma , the absolutely real, accord- 
ing to the Vedanta, is defined in botli 
the ways. The causality of the world 
is the qualification per accident of Brahma. 
Brahma is the cause of the origin i- 
tion, sustentation and destruction of 
the universe. 4 Its essential nature is 
defined as ‘Being, intelligence, bliss’. 
Existence, intelligence, infinitude is 
Brahma ; and that which is infinite is 
bliss. 8 The three-fold nature of Brahma 
given by Scripture is essential to It 
because It constitutes Its essence and 

3. a i 

4. ^ w 

( Taittiriy»panu 'had i 

( Vedanta- Sutras I. 5 

5 . am at % i 
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serves to distinguish It from the 
name-and-form world, which is unreal 
( anrta ), non-intelligent ( jada ) and 
of the nature of misery ( duhkka ). 
Being ( sat ), intelligence ( chit ) and 
bliss ( ananda ) are neither parts of 
Brahma nor its properties. The real 
is devoid of internal differentiations 
and external relations. Being, intelli- 
gence and bliss constitute the very 
nature of Brahma , and not its attri- 
butes. Though they are not different 
from Brahma , they appear as if 
different. liven though happiness, 
experience of objects, eternality, etc., 
constitute the very nature of the self, 
they are metaphorically called attri- 
butes, since they appear to be distinct 
in the external adjunct, the psychosis 
oi the internal organ. 1 

II 

“Existence is not reality, and 
vc'dity must exist. Existence is, in 
oilier words, a form of the appear- 
ance of the Real,” says Bradley." 
McTaggart regards existence as prim a 
fade a species of the Real. While it 
is universally admitted that all th.it 
exists must be real, he says, there is 
a view which maintains that there is 
reality which does not exist. And he 
sets himself to refute that theory and 
prove that there is nothing real which 
is not existent. “There is nothing 
which compels us to believe in non- 
existent reality.” 3 The Vedanta regards 

( I'anchapculika ) 

Appearance and Reality. ( Oh. xxiv. ) 
Nature of Existence. ( p. 33. ) 


existence neither as the appearance 
of reality nor as a species of the real 
but as the characteristic nature of the 
Absolute. “Of the real there is no 
non-existence, and of the unreal no 
existence.” 4 There is no non-existent 
reality. Nor is there unreal existence. 
The objects of the name-and-form 
world, which are appearances, are no 
doubt regarded as existent. But 
‘existence’ is not their nature; it is 
the essential character of the Absolute. 
We wrongly attribute the nature of 
the absolute Brahma , existence, etc., 
to the objects of the world, which 
are illusory, couple the true with the 
untrue and indulge in such empirical 
usage born of ignorance as that “the 
pot is real,” “the cloth is real.” 

Almost the first task that a seeker 
after truth has to undertake is to 
discriminate the real from the unreal, 
the truly existent from the apparent 
things of the universe. The principle 
that guides him in this undertaking 
is that of non-contradiction. “Ultimate 
reality is such that it docs not con- 
tradict itself; here is an absolute 
criterion.” 6 Unsublat ibility (ahadhyatva) 
is the test of truth. This is not a 
mere negative standard. While deny- 
ing inconsistency, it asserts consistency. 
That is real ( satya ) whose nature, 
by which it is cognized, remains 
constant; and that is unreal ( anrta ) 
whose nature, by which it is deter- 
mined, varies.*’ “That which is constant 

4. fa# fa# m m - i 

( tui.i rr. i**») 

5. Bradlov: Appearance and Reality 

Cli. VIII. 

6. Vide Sankara’s commentary on the 

Tait. Up.: — 
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in whatever is variable, that is different 
from the latter, as a string from the 
flowers strung thereon.” 1 Real existence 
is never sublated. Through the applica- 
tion of the principle of anvaya-vyaiireka 
it can clearly be seen that existence 
is the essential nature of the Absolute 
and not of the things of the world, 
external or internal. 

Ill 

“Brahma is consciousness ( pra - 
jhana )”. 2 “Here this self is self- 
luminous.” 3 4 “The self alone is 
its light” 1 Reality is not bare 
existence. It is intelligence as well. 
It is self-effulgent; by its light 
everything else shines. It neither 
rises nor sets. It knows neither 
growth nor decay. Being self-luminous, 
it illumines all other things without 
depending on any external aid. “Who 
can cognize that by which everything is 
cognized ? By whom can the knower 
be known ?” asks Yajnavalkya. The 
self knows all but is not apprehended 
by any means of knowledge. It is 
neither the manifest world of name 
and form, which is presented to sense, 
nor is it the unmanifest Maya un- 
revealed to sense-perception. It is 
neither the modes of Maya nor Maya 
itself. The experience of self-conscious- 

1 . 43 fira m \ 

( Uhainaii ) 

2. Ait. Up. III. :j. 

3. Brh. Up. IV. iii. 9, 14. 

4. Ibid. IV. iii. 6. 


ness is an undeniable fact. The self 
is not known, because it is more 
than known. It is knowledge itself, 
the light of intelligence but for whose 
manifestation the entire world will be 
blind. 

One of the foundational tenets on 
which the edifice of Adwaita is built 
is the doctrine of the self-luminosity 
or the intelligence-nature of Reality. 
As against the Prahhakara ) who main- 
tains that the self is manifested by 
cognition as the locus thereof, the 
Achoatti says that there is no difference 
between the self and cognition. As 
against the Logician, who holds that 
one cognition is revealed by another 
cognition, he says that cognition 
cannot be an object of cognition. 
As against the Bha{ta , according to 
whom the self is a composite of 
inertness and intelligence, he saws 
that the self, which is homogeneous 
and partless, cannot be the substrate 
of contradictory attributes. And ns 
against the Vijttana-vad /, who identi- 
fies objects with cognition and splil i 
reality into a cognitional series, lie 
shows how the seer and the seen 
cannot be identical and how a series 
of cognitions cannot even be known 
but for the existence of an eternal, 
unchanging consciousness. This con- 
sciousness is Brahma . The self is 
intelligence. Scripture declares, Brahma 
is Prajhana ( ‘5TCTR ). 

IV 

Brahma is intelligence-bliss. Reality 
is not only the pure intelligence 

which is the witness-consciousness of 

this world-drama. It is also unex rel- 
iable bliss. We delude ourselves by 
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thinking that happiness rests in 
external objects, in the world without. 
Hut the real seat and centre of 
happiness is the self. “This, which 
is of the nature of the impartite 
essence is the supreme bliss; of that 
all other beings enjoy but a fraction.” 1 
The bliss of Brahma , as contrasted 
with material happiness, is unsur- 
passable. In the Ananda-valh of the 
Tail-tiny* Upani^ad the calculus of 

The Eternal Struggle. 

Our ancient sacred literature al- 
ludes to a struggle between the gods 
and the demons, both descendants of 
Prajapati ( for instance in the Chhan - 
docya Upani$ad I. 2 ). Resides the 
mythological meaning, there is a deep 
hidden meaning in this. 

This struggle is between the 
higher and lower self of man, between 
the divine in him and the demonish. 
One leads to what is known as 
\rcya, sugati and the other to prey a , 
dh rgati. 

The five senses together with 
manas ( the sixth sense ) are an in- 
dividual’s agents. Rightly employed 
they lead one to bliss, wrongly used 
they throw him in deep sea. 

With each thought, word and 
deed of ours, there rages a struggle 
m lls - Each one is either ireya or 
preya. We should analyse each 
Parma of ours and discriminate 
between its courses. Does such and 
Slu 'h Karma lead to ‘good’, to ‘happiness’, 


happiness is made to culminate in 
Brahma-bliss, which is declared to be 
unexcellable. Reality is bliss because 
of its infinitude. The word ‘Brahma’, 
which comes from the root ‘Brh, 
brnh, to increase’, signifies greatness. 
Brahma is great because it is unexcel- 
lable, free from limitation due to 
space, time or other things. And it 
is of the nature of bliss, because it 
is great. 


By Babu Ram Sakskna, M.A., D. LiTT. 

or does it lead only to momentary 
pleasure with a possible evil effect ? 
One who can make a habit of this 
analysis and can choose rightly, he 
succeeds. His path becomes sure and 
his goal certain. He who swerves 
falls out. 

It is through manas that our 
senses act If we can control our 
manas, our senses are within our 
control. When our manas goes out 
of hand and becomes subservient to 
the senses, we lose hold on our- 
selves, we become identified with the 
channels of our thought, as Patanjali 
puts it. 

Even the loveliest of the objects 
of our senses have a sreya or prey a 
aspect according to our attitude to- 
wards it. It is the mind which sins, 
as a poet puts it, and not the body. 
We see a beautiful woman, ponder 
over her motherhood and over the 
almightiness of the creator who 
created that thing of beauty— we raise 


1- Vide Panchadasi XV. 2. 
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ourselves high by that thought. But 
if we see the same woman with a 
carnal desire, with a desire to possess 
her, we are thrown down into verita- 
ble hell. Similarly, if we see a 
decrepit leper we may have compas- 
sion for him and may pray to God 
to relieve him of his suffering — we 
raise ourselves high again. But if we 
frown on the poor thing, and are 
afraid of his contact and detest him, 
we are nearer devil. The four atti- 


tudes of our mind— mudita, maitrl , 
karuna, upek$a— rightly disseminated 
will purge us of our sins. 

How to bring about the right 
sort of attitude ?— By faith and will. 
Keep on the banner of sreya, let it 
be victorious over $reya in our 
everyday life, in each thought, word 
and deed. Let us have faith in the 
ultimate victory of sreya and a will 
to keep its banner high. * And we 
shall conquer. 




A Peep into the Illustrations. 

1. Pointing to the New Moon. 

The artist portrays Sri Radha and Sri Krsna standing at dusk on 
the bank of the Jamuna which is passing through a gorge. The new moon 
has arisen in the western sky. The whole Nature stands enchanted before 
the Eternal Pair. Sri Krsna and Sri Radha both raise their hands to point 
to the moon peeping from behind a distant hillock. 

2. The Acharya in Meditation . 


Acharya Sankara’s view on God’s manifestation as Sri Krsna has boon 
placed before the readers of this number in the words of the great Ach.irya 
himself taken from his commentary on the Gita and his comparatively less 
known work the “Prabodha-Sudhakara”. The last-named treatise contains 
some verses on the meditation of Sri Hari as a cowherd boy taking His 
repast in a forest together with His associate cowherd boys. This is believed 
to have been a favourite theme of meditation of the Acharya. The artist shows 
the Acharya seated in meditation under a tree, and the Lord of all the 
Universes, Sri Krsna, sporting just as the Acharya saw Him in meditation. For 
a fuller explanation of the picture the reader is referred to the subject 
of meditation in the article entitled “Acharya Sankara on Bliagavan Sn 
Krsna” appearing in this number. 
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I bow to Bhagav&n Sn Visnu possessing a colour blue like 
the cloud, wearing a yellow robe of silk, bearing the mark of 
Srivatsa on His breast, His form illumined by the glow of the 
Kaustubha gem, the embodiment of virtues, possessing eyes big 
like the lotus, the sole Master and Lord of the entire creation. 









Problems of the Bhagavadgita— II. 

By K. S. Ramaswami Sastri, B. A., B. 


MISCELLANEOUS 

The Bhagavadgita has been ordi- 
narily described as an Upanisad . A 
well-known Sanskrit stanza describes 
it as the essence of the Upanisads. 
Thus its great claim to our reverence 
is its being the quintessence of Vedic 
wisdom given to us by lips divine. 
It is also described ordinarily as 
Brahmavidya and Yogas Cistra, viz., the 
science of the Supreme and the 
science of the means of attain- 
ment of the Supreme. These three tradi- 
tional descriptions— Upanisad, Brahma - 
vidya, and Yogasastra give us the 
very essence of the greatness of the 
Bhagavadgita . The truest and sweetest 
essence of all the Hindu scriptures 
is found in the Gita. It lias been 
reverently studied and commented 
upon and worshipped for five thousand 
years. The thought and love of India 
have flowed towards the Gita in an 
ever-increasing stream during many 
centuries and have added new treasures 
of interpretation and exposition to 
the perfect words that fell from lips 
divine on the holy field of Kuruksetra. 

The Mahabharata says in chapter 
I verse 36 of the AduParva that 
the work has a triple appeal. Its 
historical value appears on the surface. 
Its moral value is apparent with 
some careful study But its highest 
value is its transcendental value. It 
is not a mere poem. It is a revealer 
of God to Man and is hence called 


GITA PROBLEMS. 

a Veda ( ), and hence the 

Gita is the Upanisad of that Veda . 
The highest aim of the Mahabharata 
is stated so in Adi-Parva chapter I 
verse 86 to 94. 

I have dealt in my Introduction 
to my translation of the Glia and 
my commentaries on the Gita with 
various ancient and modern questions 
which have been raised with regard 
to the Gita. Many of them are more 
imaginary than real. I shall refer to 
them briefly here. 

Some acute minds ask if Si i 
Krsna was God. I do not propose 
to convince the sceptical: and it is 
needless and superfluous to persuade 
the faithful. Sn Krsna’s own declara- 
tions in the Glta } the testimony of 
contemporaries and posterity, and our 
own rich and rare and radiant inner 
experience through mantra , phja, yoga, 
dhya?ia f and Jhana seem to me to 
form a set of irrefragable proofs of the 
divinity of Sri Krsna. 

Vyasa was an ama avatara or a 
vibhuti avatara of Visnu. Sn 
Kr§na says in X. 37 that He is Vyasa 
among Munis ( men of meditation ). 
There is a somewhat academical con- 
troversy among the various schools 
and systems of Indian thought as to 
whether an amsa avatara is or can 
be equivalent to a full avatara of 
God. The discussion is of a more 
or less futile character. Though it 
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may be said that a minor cosmic 
deity cannot have the omniscience of 
parameswara y yet it is to me un- 
thinkable that there could be a vital 
difference between amsa and purna 
avataras in point of power and good- 
ness and wisdom. Let no one think 
that fractions of infinity are finite and 
fallible. India minus Vyasa would 
be a pitiful thing indeed. All that 
to-day is great and glorious in India 
is due to Valmlki and Vyasa, and 
in a special measure to Vyasa who 
systematized Vedas and gave us the 
Puranas and Mahabharata and 
Bhagavata and the Brahma Sutras. 
I do not think that this is a suitable 
place to go into a discussion of the 
w’ew that Vyasa was not the name 
of a man but was the name of a 
whole group of compilers. This is an 
ingenious theory which it is as 
impossible to prove as to disprove. 
I am content to accept the traditional 
view about Vyasa till the cocksure 
modern scholarship is able to produce 
proofs to overthrow it. 

Some modern critics have said 
that the Gita was not a portion of 
the original Mahabharata but was 
introduced into it later on by a clever 
theologian with a bent and genius 
for synthetic thought. These very 
clever men are never glad unless 
they make our flesh creep. But they 
air their theories without having 
therefor any basis of proof or even 
plausibility. They undermine faith 
while proving nothing. In this respect 
a,so t I am quite content to take the 
traditional view till it is demonstrated 
to be untenable, 


The Gita contains Sri Krsna’s 
own words. Even if Vyasa took &rl 
Krsna’s words such as they were and 
then versified them, their infallibility 
is just the same to us. Light does 
not shine any the less by coming 
through two transparent media instead 
of through one transparent medium. 
The Goptka Gita contains the words 
of the Gopls, even though the sage 
Vyasa may have versified them. The 
same can be taken to be the case 
with Rhagavadglta . But I am quite 
prepared to accept the view that the 
Gita contains §rl Krsna’s own words. 
A well-known Sanskrit stanza, says, 
‘*n ( which has 

come from the lotus face of §rl 
Krsna Himself ). If Sanjaya, who 
had the gift of clairvoyance and 
clair-atidiencc from Vyasa, could see 
from Dhrtarastra’s palace Sri Krsna 
and Arjuna and others on the battle- 
field of Kuruksctra and hear the 
Lord’s teaching and see the Lord’s 
cosmic form ( Vizvarnpa ) cannot Vyasa 
do so ? Even to-day there arc Pandits 
who can reel off Ana stupa verses 
off-hand. Could not the verses flow 
from the Lord’s divine lips in rich 
rhythmic radiance even as sweet 
melodies and harmonies flowed from 
His flute divine ? 

A very interesting comparison 
can well be drawn between the 
origin of the Ramayana and tlie 
origin of the Rhagavadglta. The 
Ramayana was born as the result of 
Valmlki’s pity and the power of 
vision given by Brahma to Valmlki. 
The Gita was revealed to the world 
as the result of VyAsa’s pity for 
Dhrtarastra and the power of vision 
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given by Vyasa to Safijaya. Though 
Sri Kr$na gave the message of the 
Gita to Arjuna for his comfort and 
uplift, §ri Vy&sa’s grace to Dhrta- 
ra§tra enabled all humanity to enjoy 
the golden gospel for ever and for 
ever. 

We must however remember that 
there is a difference between Arjuna’s 
Krpa ( tenderness ) and Vfilmiki’s 
Karunya ( compassion ). Soka ( grief ) 
came to both. But the grief of Arjuna 
obscured the vision of God’s Law 
and of God’s glory. Valmlki’s grief 
revealed God’s hand and God’s glory. 
The compassion ( Karunya ) due to 
attained Karmayoga and Rajayoga and 
Bkaktiyoga and Juanayoga is revela- 
tory and hence the whole of Sri 
Rama’s divine Tala became the object 
of a single act of glad cosmic cogni- 
tion to Valmiki. But Arjuna’s tender- 
ness ( Krpa ) was not the result of 
attained Karmayoga and Rajayoga and 
Bhaktiyoga and Juanayoga and hence 
obscured God’s Law ( Dharma ) and 
God’s glory ( even to the extent of 
his asking in chapter IV of the Gita 
Sri Krsna how He could have taught 
the gospel to the Sun-God ). He had 
to be perfected by such yogas and 
was then able to attain the cosmic 
vision divine as described in chapter 
XI of the Gita. 

The Gita and the Sadhanas con- 
tained in it are eternal because God 
and soul are eternal and therefore the 
means of the inter-connection of God 
and soul must also be eternal. God, 
when He set the world on its course 
of evolution, coul< not have failed, 
and did not fail, to give to Humanity 


the chart of the Godward life. The 
scriptures contain His gracious revela- 
tion to humanity. The Gita contains 
the essence of all the scriptures and 
was revealed by God Incarnate to the 
whole world. 

Why did the Lord choose the 
battlefield and Arjuna as the occasion 
and the recipient of the blessed gospel ? 
The battlefield was chosen because 
Arjuna’s dire need and the world’s 
dire need could brook no delay. Sri 
Krsna who had already slain the 
Kauravas by His divine will could 
have electrified Arjuna into fighting 
by the sheer power of his divine 
sankalpa . As He declares in chapter 
XVIII verse 61, the Lord, seated in 
the hearts of all beings, controls and 
guides everyone by His divine power 
and makes them move like puppets 
in a puppet-show. But the Lord 
desires the glad self-surrender of the 
free soul to His Law, not the joyless 
and spiritless self-surrender of a slave. 
Arjuna having been overwhelmed by 
an unmanly weakness and a blind 
sentiment of undiscerning pity in the 
face of a great crisis and on a battle- 
field where the victory of righteous- 
ness depended on his prowess, the 
Lord had to reveal the Truth to 
him on the battlefield itself. Arjuna 
was the proper disciple. He was 
pure. The very name Arjuna means 
white and flawless. He had dam 
sampat as declared by Sri Krsna 
Himself in chapter XVI verse 5 of 
the Gita . He was one of the vibliiitis 
( manifestations ) of God as declared in 
chapter X verse 37 of the Glia . In 
the Bh agava/a, Skandha II, chapter 
VII verse 45 he is classed with 
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Vibhlsafla and Hanuman as one of 
the supreme devotees of God. Nay 
he and God formed the dual avatara 
of Nara-Narayana before. Thus we 
can easily realize how Arjuna was 
the fittest possible recipient of the 
blessed gospel. He prayed to Sri 
Krsna for light after seeking Him as 
his sole refuge ( II. 27 ). He stands 
for the entirety of Humanity suppli- 
cating God for guidance and grace. 
We must never forget that as in 
Ratndyana , the divine characters in 
the Mahahharata display human traits 
with the object of attracting the 
wayward heart of humanity to the 
lotus feet of God. There is some 
acrimonious discussion among the 
various schools and systems of thought 
as to whether Arjuna was a deluded 
soul or was a true devotee of God. 
Very often we find the same expounder 
declaring with startling inconsequence 
that Arjuna was lacking in wisdom 
and that Arjuna was a vibhuti ( mani- 
festation ) of God. Arjuna was not a 
foolish or deluded man. By the 
Lord’s Maya it was shown to human- 
ity, through Arjuna’s attitude and 
interrogation in the Gita how a soul 
attacked by grief and delusion ( soka 
and vioha ) can attain gladness and 
vision through the ascending discipline 
of self and the descending grace of God. 

The sceptical questioners have 
further doubts as well. Some persons 
ask whether the battle could or 
would have been suspended till the 
Gita was over. They say that the 
only real Gita is verses 11 to 38 of 
chapter II and that the remainder 

the Glt& is a later ornamental 


embroidery around the same. But 
this view is utterly wrong. In those 
good old days the warriors never 
took up the gage of battle if the foe 
was unarmed. Further, without Sri 
Krsna’s sankalpa ( will ) the battle 
could not have been begun. I see 
nothing whatever incredible in hold- 
ing that the conversation between 
Sr! Krsna and Arjuna in full as 
narrated in the Gita took place on 
the battlefield itself. 

Others ask how a spiritual gospel 
can be declared and revealed in a 
crowded locality and seem to think 
that it must be given in a temple 
or a cave or by a river or on a hill. 
It must be given when and where a 
supreme need arises for it and where 
but for it there would have been 
a terrible crisis for mankind, though 
under ordinary circumstances a crowded 
locality full of noise and bustle and 
wrangle and clash and confusion 
would not be a suitable place for 
such a message. 

In regard to the descriptive words 
published at the end of each chapter 
of the Gita such as Arjuna Vi§ada - 
yoga, Sank/ivayoga , Karmayoga, Karma - 
b ra h m a rp a n ay oga, Sannyasayoga, Alma - 
sanyamayoga, Jtian avijha n ayoga, A ksa ra 
Brahmayoga , Ra javidya ra jag uhy ayoga, 
V ib h utiyoga , Vis wa r up ad a rs an ayoga, 
Bhaktiyoga, K$rt rakset ra j h a v ib h dg ayoga , 
Gunatrayavibfiagayoga, Purusottama • 
yoya, Daivasurasampadvibkagayogay 
Sraddhatrayavibhagayoga and Mok$a- 
sannyasayogay we must remember 
that they are ancient and succinct 
indicative words showing the main 
topics dealt with in the various 
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chapters and that they are not sum- 
mations of the doctrine in an ascend- 
ing order. 

§rl Madliusiidana Saraswati regards 
the Gita as the exposition of the 
Mahavakya Tattwamasi and says that 
chapters I to VI deal with Twam 
(Jlva ), that chapters VII to XII deal 
with Tat ( God )> and that chapters 
XIII to XVIII deal with A si ( the 
identity of soul and God ). This sugges- 
tion though ingenious, does not fully 
satisfy the test of reason. Chapters 
I to VI treat about God in various 
places: chapters VII to XII treat about 
the soul: and chapters XIII to XVIII 
treat about various topics and not only 
about the identity of soul and God. 

Sri Madliwficharya says that 
chapters I to VI deal with Sadhana , 
that chapters VII to XII deal with 
the greatness of the Lord ( Bhagavad 
Mahatmya) y and chapters XIII to 
XVIII deal with Sadhanas, etc. This 
too appears rather far fetched and does 
not cover all the actual facts. 

Sri Ramanujacharya, too, goes too 
far when he states that chapters I 
to VI treat of Karmayoga and Jiuina - 
yoga as leading to the realization of 
the soul ( Jlvatma ), that chapters VII 
to XII deal with God and Bhakti 
as the sole means of God-realization, 
and that chapters XIII to XVIII deal 
with miscellaneous topics. He is 
driven to interpret Brahma as Prakrit 
in chapter V verse 10 and to explain 
the same word as Jlva in chapter V 
verse 19. In chapter VI verse 7 he 
is driven to split up Paramatma 
into Param and . 7 ma. He explains 
Brahma in chapter VI verse 27 as 
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meaning Jtva. I must respectfully 
point out that this kind of inter- 
pretation is not fair to Sri 
Krsna or to the Gita or to the 
Hindu genius for synthesis. Bhakti 
is emphasized in many places in 
chapters I to VI and not merely in 
chapters VII to XII. See chapter 
VI verses 15, 31. The nature of 

God and of devotion to Him is 
referred to in chapter IV verses 4 
to 16. The nature and importance of 
Jhana are emphasized in various 
places in chapter IV ( verses 19, 
33 to 38 ) and chapter V verses 
13 to 29. 

Equally dogmatic is the assertion 
by some Adwaitic commentators that 
chapters I to VI deal with Karma, 
that chapters VII to XII deal with 
Bhakti, and that chapters XIII to 
XVIII deal with Jhana . 

I am afraid that the wish to 
force the Gita. into a pre-conceived 
system of dogma and doctrine has 
done more harm than good to the 
Gita ■ I have indicated in my exposi- 
tion the real development and ascent 
of the doctrine as clearly unfolded by 
Sri Krsna in the Glia. The fact is 
that the Lord has given His doctrine 
in the Gita in a natural form and 
not in an artificial and logomachic 
form. He distinctly says in chapter 

II that he teaches both Sftnkhya 
and Yoga. Nay, He says that the 
aspirant should be Matpara ( devoted 
to God ) to attain Sthitaprajhatva 
(II. 61 ). The same word occurs in 
chapter VI verse 14. While chapters 

III to V deal largely with Karmayoga > 
they deal also with the Lord’s Avatara, 
the Lord’s relations to humanity, and 
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love and knowledge of God. ( See 
chapter III verses 17 and 18, verses 
22 to 24, 28, 30; chapter IV verses 5 
to 8, 9, 10, 11, 13, 14, 33, 35,38, 41: 

chapter V verses 10, 14, 15, 21,24 to 
29 ). Chapter VI deals largely with 
Rdjayoga but deals also with Juana 
(verse 4) and Bhakti (verses 14, 
15, 30, 31 and 47 ). Thus there is 
no warrant for saying that chapters 
I to VI deal only with the soul 
(Twampadartha) or do not deal with 
Bhakti . Kqually unwarranted is the 
broad and sweeping statement that 
chapters VII to XII deal with Bhakti 
or Tatpadartha. In chapter VII the 
Lord says that he teaches Jhana and 
Vijhdna . Yet his expounders insist 
on saying otherwise. In chapter VII 
verses 19 to 29 He wants to show 
that the Jit dm is a Bhakta , nay, is 
the Ekabhakta . that He is dear to 
the Jhdnl and that the Jhdnl is dear 
to Him, and that the Juanl seeks 
Him and attains Him as the sole 
refuge ( Prapadyatc ). Yet his expoun- 
ders must dichotomize Juana and 
Bhakti as if they were contrary and 
not complementary to each other, as 
if we could know Saguna Brahma 
( God ) without loving Him, and as 
if we could have Him without knowing 
Him. The methods of the lower 
Bhakti and the lower Juana differ 
but the highest Bhakti and the highest 
Juana fuse into one. In chapter VIII 
Arjuna asks how the Lord can be 
known and realized (Jheya) even at 
the moment of death. The Lord shows 
how Ak§ara or Parama Brahma 
( Nir guna Brahma ), Karma, Adhibhhta, 
Adhtdatva, and Adhiyajha ( Saguna 
Brahma ) are the five categories 


of existence. Thus embodied life, 
Karma , gods, the Personal God 
and the Blissful Absolute are the 
categories of the universe. The Lord 
uses the words smaraua , annehintana, 
anusmarana , bhakti, jhana etc. as 
equivalent terms in chapter VIII. In 
chapter IX the Lord says that He 
will further explain Juana and Vijhdna . 
Thus the terminology of the Lord is 
one thing, while the terminology of 
His expounders is quite another thing. 
In expounding this Juana, He uses the 
terms bhajanti ( verses 13, 29 ), updsate 
( verse 14 ), jhana ( verse 15 ), paryu - 
pdsate (verse 22), Ydjl (verses 25 and 34), 
bhakta (verses 31 and 34) etc. He 
uses the term vetti ( knows ) in 

chapter X verse 30, bhajanti in chapter 
X verse 8, and jhana in chapter X 
verse 11. In chapter XI verses 53 
to 55 he definitely emphasizes bhakti 
but says that by bhakti we can know 
( jhdtum ), see ( draslum ), and enter 
( pravestum ) the Lord. Modern Vaisnava 
expounders quietly ignore or explain 
away p rave slum. I have already shown 
how the Lord clearly distinguishes 
between Nirguna Brahma Updsand 
and Saguna Brahma Updsand and 
affirms identity of attainment in spite 
of diversity of means and says that 
His Updsand is easy and sure. Yet 
the later expounders have tilted at 
that term Aksara as they have pleased. 
Thus chapters VII to XII do not 
refer exclusively to Bhakti (in its narrow 
sense ) or to the Tatpadartha alone. 
In chapter XI verse 2 Arjuna has 
summed up the essence of chapters 
VII to X as the description of the 
birth and death of worlds and of 
beings and the narration of the eternal 
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glory of God. Nor is it right to say 
that chapters XIII to XVIII establish 
the identity of the soul and God or 
that they form a kind of appendix 
to the two previous Satkas ( groups 
of six chapters ). Chapter XIII gives 
the summation of the highest meta- 
physics. There is no getting over 
the fact that the Lord says that He 
is in final truth the real and only 
k$etrajha the jlva being only the 
k$etrastha and not the real ksetrapia. 
But the identity is affirmed not of 
the embodied soul and the Infinite 
God, but of the soul in its ananda 
nature free from all embodiments. 
In chapter XIII verse 21 the Puritsa 
is called Prakrti that ( being in 
Prakrti ), whereas Paramatma ( God ) 
is in the body, is yet untouched by 
it, and is the real knowcr of the 
body (XIII. 31, and 2). The Lord 
then deals with the Jncya and says 
that it is the Parabrahma, neither 
sat nor asat , Nirgunam Gunabhoktr , 
Juana and Jneya and Jhanagamya , 
etc. There is no use in trying to 
hack these terms to pieces as some 
commentators try to do. In chapters 
XIV to XVIII the same method of 
analysis of the universe is pursued 


and the gunas are explained not for 
the mere purpose of making an in- 
teresting abstract scientific statement 
but for the practical and pragmatic 
purpose of attaining ever-increasing 
sattwagnna and eventually transcending 
all the gunas and attaining gunatl- 
tatwa. In chapter XIV verses 26 and 
27, the Lord shows how He is the 
basis of Parabrahma and Dharma and 
Bliss, and how devotion to Him will 
lead to gunatltatwa. In chapter XV 
the Lord states the nature of the 
tree of samsara and shows how the 
jlva is His amsa and explains the 
nature of the transmigrations of the 
embodied soul. He shows also how 
lie is superior in glory to the cate- 
gory of embodied life ( Ksara ) and 
in accessibility to the category of 
Ak$ara ( Parabrahma ) and how He 
is called the Puru$ottama. Here also 
His expounders have torn the word 
Aksara to tatters. In chapter XVI II 
the Lord has clearly summed up His 
revelation in a manner which cannot 
be mistaken or misrepresented. I 
have already shown how verses 4*1 to 
55 and 65 and 66 contain Ilis final 
and perfect summation of His gracious 
and glorious message to Humanity. 

( To be continued ) 


— nhf — 

He who remains unperturbed in sorrow, who has no hankering after 
pleasures, who is free from passion, fear and anger, he is called a sage 
possessing a poised mind. 

Glt~o> 



The Vedantic Idea of Release. 


Brahma-intuition is release. Defined 
negatively, the destruction of bondage 
is release. Bondage consists in the 
conceit bestowed by the Jlva on the 
host of things, pleasurable and pain- 
ful, that constitute the illusory world; 
and release is attained through know- 
ledge that discriminates things eternal 
from the non-eternal, through the 
intuitive experience of the oneness of 
the Jlva and Brahma. 

I 

Brahma-knowledge is of the nature 
of happiness or bliss. It marks the 
cessation of all sorrow; it signifies 
the culmination of all desires, the 
accomplishment of the unaccomplished 
as it were and the attainment of the 
unattained as it were. A man of 
illumination has no wants and is 
impelled by no desire. He has nothing 
to accomplish in this world or in 
the next. Nor is there anything left 
for him to be attained either here 
or hereafter. When he has achieved 
the supreme human goal, what need 
has he for the trinkets of this world ? 
The entire choir of heaven and 
furniture of the earth seem naught 
before his divine vision. He revels 
in the bliss of Brahma ; and the 
realization that lie is non-different 
from the Absolute gives him felicity 
and peace. 1 

1. Panchadasi XIV. 2-3. 

2 


By T. M. P. Mahadeva, M.A., Ph. D. 

II 

The happiness that is consequent 
on knowledge is characterized, first, 
by the cessation of sorrow. This is 
the negative aspect of release. Misery 
or sorrow is of two kinds — that 
which belongs to this world and 
that which is associated with the 
other world. That there is no misery 
in this world for him who has realized 
the Self is proclaimed by the Brhada- 
ranyaka in the text, “If a man knows 
the Self as ‘I am this’, then, desiring 
what and for whose sake will he 
suffer in the wake of the body ?”* 
The afflictions of the body are “possible 
for the man who does not sec the 
Self and consequently desires things 
other than it. lie struggles desiring 
something for himself, something else 
for his son, a third tiling for liis 
wife, and so on, goes the lound of 
births and deaths, and is diseased 
when his body is diseased. But all 
this is impossible for the man who 
sees everything as the Self.’’" It is 
only when the Jlva gets itself attached 
to the psycho-physical organism that 
there is for it misery and pain. But 
its true nature is truth-intelligence- 
bliss. When it discriminates its true 
nature from the illusory name-and- 
form world, then there is no more 

1. Brh. Up. IV. iv. 12. 

2. Sankara’s Commentary . See 

Madhavananda's translation, p. 739. 
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misery that is born of the super- 
imposition on the Self of agency and 
enjoyership. It is only when the 
jiva thinks itself to be the agent of 
actions and the enjoyer of fruit that 
it runs after the external objects of 
sense and comes to grief. The ailments 
of the body, the passions of the mind, 
and the seeds of both, which lie 
dormant in sleep,— all these are insepa- 
rable attributes of avid y a and its 
products. When through the cognition 
of non-difference the Supreme Self 
is known, the jflva wakes from its 
slumber and shakes off the superim- 
positions of agency, enjoyership, etc. 
When it is realized that there is in 
reality neither an enjoyer nor objects 
of enjoyment, the root of all evil is 
removed. 1 

The thought about merit and 
demerit is the cause of misery here- 
after. For a person who has trans- 
cended the notions of merit and demerit 
there can be no misery hereafter. 
Future karma does not bind him, 
because he lives in the world 
unattached like water on the lotus-leaf. 
He has no accumulated karma , since 
that has been burnt up in the flames of 
Brahma-knowledge. All his evils are 
burnt “just as the soft fibres of the 
ts'ikd reed would burn, when thrown into 
the fire.” 2 “As the fire which is kindled 
reduces all fuel to ashes, 0 Arjuna, 
so does the fire of knowledge reduce 
all karmas to ashes.” 3 “He who is 

1. Panchadasi XIV. 4-11. 

2. Chan. Up. Y. xxiv. 3, 

3. Oita IY. Th See D. S. Sarma's 
Translation. 


free from the notion of T, and whose 
understanding is unsullied — though lie 
slays these men, he slays not, nor is 
he bound.” 4 The actions of him who 
has attained release do not bind him. 
The Kaus'itakl Upanisad goes to the 
extent of saying that even such 
heinous crimes as matricide, patricide, 
theft and infanticide do not affect 
him who is released.® This does not 
mean, however, that the knower of 
Brahma can be a moral rake. His 
very nature cannot lead him to sinful 
ways. What Scripture intends to 
declare is that lie is a moral and not 
immoral. His actions do not spring 
from him. Hence he is not responsi- 
ble for the actions which others 
attribute to him. When thus he is not 
bound by karma , merit and demerit 
which are the cause of misery in tile 
other world do not afTect him. 0 

Ill 

The positive aspect of release is 
that the man who is released attains 
the culmination of happiness. The 
Altar cyopanisad cites the example of 
Vamadeva, who, attaining the fulfil- 
ment of all desires, is said to have 
become immortal. 7 The Chhando/ya 
declares, “There lie moves about, laugh- 
ing, sporting and rejoicing, be it with 
women, or conveyances or relatives," 
not minding the body in which he was 
born.” 8 Commenting on this passage in 


4. Oita XYIII. 17. 

5. III. 1. 

6. Panohadasi XIV. 12-17. 

7. IV. 6. 

8. VII. xii. 3. 
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the words “That serene being resting 
in its own nature as the Universal Self, 
‘moves about’, — sometimes as Indra, etc. 
‘laughing’, or eating all desired foods, 
high and low, sometimes sporting and 
rejoicing with women, etc., only in 
the mind by the mere force of will, 
these women, etc. being those of the 
region of Brahma, or of this world; 
not thinking of the body that is born 
of the connection of man and woman 
or that which was born for himself — 
i. r., into which he was born: as any 
thought of the body would only cause 
pain, as the body abounds in pain.” 1 2 
Sri Sankara pertinently points out that 
this Scriptural passage is an eulogy 
of the knowledge of the Self. Hence 
this text must not be literally under- 
stood as allowing moral lapses in the 
case of the Jhaifi. As was remarked 
already, the knower of Brahma by 
his very nature cannot be immoral. 
To say that he transcends ethical 
considerations is one thing, and to 
say that he is immoral is another. 
While the former is true, the latter 
is a gross misrepresentation and 
distortion of the purport of Scripture. 

After defining the Self as truth, 
intelligence, infinitude, the Taittifiya 
declares that “lie who knows it ( the 
Self ) placed in the innermost recess, 
the transcendent a has a, realizes all 
his desires along with the omniscient 
Brahma"" In the calculus of happi- 
ness which the Upanisad gives there 
ls found a description of the grades 

1- See Ganganath Jha's translation, 
Vol. VI., p. 296. 

2- II. i, 1, 


of happiness; and it is declared that 
the happiness which the knower of 
Brahma attains defies all calculation. 
Pleasures that are empirical lie within 
the frontiers of maya\ the bliss that 
the mukta enjoys belongs to the 
realm of vtdya. His happiness is not 
extrinsic. It is born of discrimination 
and not delusion. He is unafflicted 
by desires; and he is happy, because 
he is desireless. 

In the supreme bliss which is 
Brahma there are no such distinctions 
as happiness and the experiencer 
thereof. There is scriptural evidence 
for the non-existence of even the least 
difference in Brahma. No channel is 
needed for experiencing that bliss, 
since it is eternally established, ever 
attained. What is required is the 
destruction of nescience; and when 
that is accomplished, the self-luminous 
Brahma shines of its own accord. 3 
Thus the bliss that is experienced 
by the knower of Brahma is different 
from the happiness that is enjoyed 
by others not merely in degree but also 
in kind. Brahma-bliss is the real of 
which all the other pleasures may 
be called appearances. The Jhavfi 
enjoys unalloyed bliss; and hence 
Scripture declares that all his desires 
are fulfilled. Because he has realized 
that he is the Self of all, he sings 
the sama “I am the food ! I am the 
food-eater, etc.” 1 For him there is 
no distinction between enjoyment and 
the one who enjoys. His is the dis- 
tinctionless happiness of non-difference. 

3. Sureswara's Vartika , p. 145. 

4. Tait. Up. III. x. 5. 
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The satisfaction 1 that results from 
sense-objects is dependent and limited, 
whereas the satisfaction consequent 
on Bralima-knowledge is without any 
limit and determination. When that 
supreme solace is gained, all obligations 
are fulfilled and all desires are 
quenched. To the mukta, who is a 
non-agent and non-enjoyer, there may 
occur activities which are scripturally 
declared or empirically necessary; 
but by them he is in no way bound. 
Even though there is nothing for 
him to be accomplished in this world 
or in the next, he may act in accord- 
ance with scriptural injunctions in 
order to save the world. His physical 
organism may worship the deity, 
bathe in the holy waters and take 
to the life of the mendicant. His 
speech-sense may recite the Vedic 
spells or his mind may study the 
system of Vedanta. His intellect may 
contemplate the form of Visnu or 
become merged in the bliss of Brahma . 
But lie does nothing, nor does lie 
make others do. He is the witness 
of all things and thoughts without any 
conceit in the way of the senses and 
in the functions of his mind. His 
ignorance has taken to flight, and he 
knows no misery born of samsara . 
He has achieved his life's end, attained 
as it were the eternally attained 
greatest human goal. There is nothing 
in the world to equal his content- 
ment. His bliss knows no bounds. 
This is the state of him who has 
transcended the travails and turmoils 
of transmigration. 

1. See Triptudipc 52 ff. 


IV 

The conception of the summum 
bonum as positive distinguishes Adwaita 
from nihilistic Buddhism, the Vijnana- 
vada and the Nyfiya-Vaisesika. The 
Madhyamika defines release as the 
cessation of the stream of cogni- 
tions eclipsed by the object- forms . 1 
But, since that stream of cognitions 
is the nature of the Self, the cessation 
thereof is not a human goal. Not 
indeed does anyone have the desire 
to extirpate the Self, which is the 
object of supreme love. According 
to the Vijn&navadi, release is the 
origination of the stream of pure 
cognitions rid of the dirt of object- 
forms. But, is this origination the 
human goal of the cognitions that 
constitute the stream or of the stream 
itself ? Not the first, since the cogni- 
tions that are momentary perish of 
their own accord. Nor the second, 
since the stream of impure cognitions 
ceases to exist by the time the stream 
of pure cognitions comes into being. 
How, then, can the latter be the 
human goal of the former ? There 
is the contingence of different loci 
for bondage and release. The Logicians 
regard the destruction of misery 
without a residue as release. Now, 
to what kind of misery does this 
destruction refer ? The destruction of 
past miseries is not to be accomplished, 
since they are already removed. The 
present miseries, however, are discarded 
by the generation of the opposite 
qualities that serve as antidotes. And 
the removal of the miseries that are 

1. Tattvapradipika , p. 349. 
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to come is impossible. The non- 
existence of misery cannot indepen- 
dently be the human gool, since it is 
subsidiary to the manifestation of 
happiness. 1 Nor is there the con- 
tingence of the reverse being true, 
since it cannot bear reasoning. Is 
happiness the generator of the non- 
existence of misery, or is it its 
manifestor ? In neither of the ways 
is happiness the subsidiary. In the 
Self, even while there is experienced 
the non-existence of all miseries, 
there arises happiness all of a sudden 
from the hearing of sweet melodies 
generated by the rfind. Nor may it 
be said that, because in the case of 
him who stands in a cool lake half- 
immersed on a hot day there is 
observed happiness even while there 
is misery, the non-existence of misery 
is not subsidiary to the cognition of 
happiness; for it is not admitted 
that happiness is invariably manifested 
hv the non-existence of misery alone. 
What is invariable, however, is that 
the non-existence of misery certainly 
manifests happiness. 

The cessation of misery, says 
Mandana, 2 is not itself happiness, 
since happiness and misery may co- 
exist at the same time, as in the 
cited case of a man half-plunged in 
a cool tank with the scorching sun 
above. Happiness admits of grades; 
and grades are possible only in the 
case of what is existent, and not in 
the^ case of the non-existence of misery, 
"hich is an abhava . All seek happi- 

1. Tattvapradipika, p. 357. 

2 * Brahmasiddhi , p. 1-3. 


ness and not the mere cessation of 
misery. They are prepared even to 
go through hazards and hardships in 
order to gain happiness. It may be 
said that what is sought is the 

extinction of desire and the consequent 
extinction of misery through the 
enjoyment of the desired object. But, as 
Mandana points out, desire does not die 
through enjoyment. Bharatitlrtha says 
that desire is quenched not by enjoy- 
ment, but by the cognition of defect 
in the object. 1 Hence absence of 
desire does not amount to happiness. 
When thus it is settled that absence 
of misery is not happiness, it 

will not be difficult to see that 

the human goal which is sought by 
all is positive bliss. Though the 
highest bliss which constitutes the 
nature of Brahma and with which 
we are identical is eternally attained, 
it seems through delusion as if it 
were not attained. And when by 
knowledge the True is cognized, 

Brahma-bliss is attained as it were. 

V 

The attainment of Brahma-bliss 
need not synchronize with the decease 
of the body. The jYcanmukta is he 
who is released even while embodied. 
There is for him the persistence of 
the body until the fruition of the 
residue of prarahdha karma . Though 
knowledge of Truth destroys avidya , 
that is the material cause of all karma 
without exception ; still it does not 
remove prarahdha karma , since it is 
itself the fruit of that karma? The 

1. Vivarna-pramcya-sangraha, p. 159. 

2. Ibid., p. 263. 
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continuance of the body even after the 
destruction of nescience is intelligible on 
the analogy of the potter’s wheel rotat- 
ing for some time till the momentum 
is spent, even after the propelling rod 
is removed. According to the Logicians, 
the effect continues to remain for a 
while after the removal of the cause. 
In the case of momentary effects it 
may be admitted that they remain 
only for one moment after their 
causes are destroyed. But in respect 
of the body, which is a product of 
beginningless nescience, says the 
AdwaitT, we must allow a consider- 
able lapse of time before it can be 
finally resolved. 1 

Prdrahdha karma perishes by 
enjoyment. Both the released and the 
bound have alike to reap the conse- 
quences of their prarahdha . Both 
have to walk in a path strewn with 
thorns; but while the enlightened walk 
with shoes on, the ignorant have no 
such protection to enable them to 
pass unhurt. The vulgar are led astray 
by their whimsical moods, whereas the 
wise regard themselves as witnesses 
and not victims of their moods. Two 
travellers wend their way on the same 
road; and both of them arc equally 
fatigued. One of them knows that 
the destination is near, and so he 
quickens his pace in the hope of 
reaching it soon. But the other is 
heavy of heart, and not knowing that 
his place of rest is nigh he plods on 
with staggering steps. 2 

1. Panchadasi V L 54. 

2. These analogies found in tho 
Panchadasi , 1 swever, suggest that 


The mukta who has transcended 
nescience is not affected by the ruffle 
of the empirical life. If he be dis- 
comfited at any time, it is due to 
his aversion to the objects of sense. 
That he is not in tune with the 
enjoyment of the world is patent 
from the fact that he gets disgusted 
with it very soon. Desires do not 
multiply in his case. Desire is like a 
burnt seed impotent to produce fresh 
sprout. In the case of the ignorant, 
desires do not die with enjoyment. 
Fulfilled desires bring in fresh ones. 
Like fire fed by fuel, they grow from 
more to more. But enjoyment which 
is combined with discernment does 
not breed new desires. The sun of 
knowledge scorches the seed of desire 
making it ineffectual to sprout forth 
and yield fresh fruits. 

The desire of the mukta is un- 
productive because he knows the 
worthlessness of the desired object. 
Just as fried grains are useful lot- 
eating and not for sprouting, similarly 
the desires of the knower of truth 
give him slight enjoyment, but do 
not entail in their train any more 
of their kind. The karma which has 
begun to take effect perishes when 
it has borne its fruit. Since prarahdha 
is the cause only of enjoyment, it 
dies with the destruction of its product. 
There can be misery only when 
there is the delusion that the object 
of enjoyment is real. The person 

tho jivan-mukta is not really 
released, but that he is < in 
asanna-mukta , one for whom 
release is imminent. 
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who possesses true knowledge is 
devoid of such delusion; and hence 
lie is not bound by his prarabdha. 
Apprehending the world to be of an 
impermanent, indeterminable nature, 
comparable to the dream and the fata 
morgana, how can the released be 
attached to it ? Who, except those 
who are perverse, will drink poison 
after knowing its fatal consequences ? 
When the illusory nature of the world 
is well cognized, attachment to sense- 
objects ceases along with the cessation 
of the cognition of reality in them. 

Knowledge is not the destroyer 
of prarabdha , since it does not bring 
about the resolution of the world. It 
reveals only the illusory nature of the 
universe, and by that the latter is 
not resolved. Just as people, while 
not denying the fact of a magical 
show, know it to be fictitious, the 
knower of truth, while not discarding 
the enjoyment generated by prarabdha, 
possesses the cognition of the illusori- 
ness of the world. The obstinacy of 
prarabdha is in compelling the jlva 
to enjoy pleasure and suffer pain, and 
not in postulating the reality of the 
objects of enjoyment. Knowledge and 
prarabdha are not contradictories, 
since they have different contents, 
like the colour and taste of a 
substance. 


If the body were to fall off even 
at the time of release, then there 
would be no preceptor to teach Adwaita. 
And if there be none to teach, how 
are the study and realization of 
Adwaita principles possible ? If it be 
asserted that true knowledge is in- 
compatible with the cognition of 
duality, then sage Yajnavalkya and 
others would not have been preceptors. 
If the non-cognition of duality were 
the criterion of release, then all beings 
should be released in sleep. If in sleep 
there be no release because of the non- 
existence of true knowledge, then know- 
ledge of the true, and not non-cognition 
of duality, is the cause of release. 

The fivanmukta lives in the world, 
but lie is not of it. He awaits only 
the fruition of the residue of his 
prarabdha . Even in reaping the 
fruits of his karma he is unattached 
and does not lose his balanced deport- 
ment. He is compared to a child or 
a lunatic, since he has no conceit in 
his actions. To his synoptic vision 
there is neither action nor agent, 
neither enjoyment nor enjoyer. He 
has transcended the temporal process; 
and temporal categories have no 
meaning for him. He revels in the 
bliss of non-difference that has not 
come to be, but which was, is and 
will ever be. 



God and His Creation. 


A friend has asked the following 
question:— 

Question. It appears from the 
Vedas, the Puranas and other sacred 
books of Hinduism and other Indian 
faiths that the jlvatma ( individual 
soul ) migrates from one body to 
another according to his Karma ( good 
or bad actions ). If this is a fact, 
what was the karma that attached 
itself to the Alina ( soul ) when the 
world was originally created and the 
pure, immaculate, actionless soul 
entered the different bodies moulded 
by Prakrit (Nature)? If the trans- 
migration of the soul is a natural 
process, where lies the necessity for 
devotion ? 

Answer. According to the gunas 
( qualities ) and the karmas ( actions ) 
the j'lvatma goes about taking birth 
in the eiglity-four lakhs of species of 
living beings. These species— consisting 
of human beings, animals, birds and 
insects — evolved by Prakrit are mani- 
fested at the beginning of creation, 
and at the end of creation are 
dissolved into Prakrit, much in the 
same way as the different varieties 
of gold ornaments, when dissolved, 
are reduced into gold again. Prakrli 
as the prime cause is without begin- 
ning. And what is known as the 
jivatma or individual consciousness 
has been related with Prakrti from 
time without beginning. This relation, 
though coming down from time 


By Jayadayai. Goyandka. 

without beginning, can yet be broken 
through effort. This breaking of 
relation is called Mtikti ( salvation ), 
and it is for the attainment of this 
salvation that the different paths of 
Bhakti, Karma and Juana ( Devotion, 
Action and Knowledge ) have been 
recommended by the Sastras ( scrip, 
tures ). 

The transmigration of the soul 
is not so natural as to preclude all 
possibility of stopping the process. 
When the transmigration of the soul, 
it may be argued, is inherent in its 
character and has gone on for evu, 
it must continue for all time to 
come; for that which has existed 
from time without beginning must 
persist for ever. This, however, is 
not correct; for the transmigration 
of the soul is due to ignoraiu e, 
and ignorance or error is a thing 
which, though existing from time 
without beginning, disappears the 
moment true knowledge makes its 
appearance. This truth is universally 
applicable. When a man gains know- 
ledge of a new subject, his previous 
ignorance of the subject disappear; 
that ignorance, however, was beginning- 
less, that is to say, we cannot assign 
a fixed point of time when it began. 
Now when objective ignorance is 
destroyed by objective knowledge, 
where lies the wonder if the begin* 
ningless Nescience is destroyed with 
the dawn of true spiritual know- 
ledge ? On the contrary, there is this 
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particular point in favour of such know- 
ledge, viz., that the Paramatma Himself 
being eternal, knowledge, which is a 
part of His being, must necessarily 
be eternal. For the attainment of 
this knowledge practice of devotion 
and other forms of spiritual discipline 
must be resorted to. 


Question . When this universe 
came into existence for the first time 
and men, women, birds and trees 
were shaped into their present moulds, 
how did this happen ? Did the whole 
thing come into being of its own 
accord through mutual combination 
of the elements ? If so, the Prakrit \ 
the elements, and the Atm a are still 
there, and yet no new form comes 
into being of its own accord through 
their mutual combination. If it is 
held that the stainless Paramatma, 
the embodiment of Knowledge, adopted 
a gross body and moulded tile various 
forms into their present shapes with 
His own hands, how is it that the 
saints have declared the Paramatma 
to be formless ? Again, it is not 
possible to create a physical body 
without the union of the male and 
the female. And if by any means 
such a body may be created without 
such union, that imperfect individual 
will lack the all-pervasive quality of 
the soul. 


Answer. A universe created by 
Prakrti which has a beginning in 
time cannot be accepted as a postulate. 
If this is done, that is, if a beginning of 
the world is posited, it will come to mean 
that before a particular point of time 
the universe did not exist; but the 
fact 18 not so. On the contrary, it 


is held that the world as a never- 
ending process of creation and 
destruction has existed from time 
without beginning. If it is held that 
there must be some point of time, 
however distant, when this world 
was created, the pronouncement of 
the Sastras that the universe has 
existed from time without beginning 
will be falsified. Letting alone the 
view of the Sastras, this point of view 
cannot be established even by logic. 
Had there been the one pure spirit in 
the beginning without any seed 
of creation, what could be the 
occasion and ground for this creation 
to have come into being and in what 
manner should it have come into being? 
Of course, it is true that God, who 
is all-powerful, can do things which 
are ordinarily impossible. But with- 
out any predisposing cause, without 
the impulse of the karma of Jlvas, 
why should He create this universe 
with so many diversities of position 
and status ? And if we believe that 
He did so without any rhyme or 
reason, we thereby expose Him to 
the charge of partiality and cruelty, 
neither of which can be attributed to 
God. 

If il is contended that without 
the proximity of God, Prakrti alone 
was responsible for bringing this world 
into existence, many difficulties will 
arise. Prakrti , in the first place, is 
insentient, inert and cannot by 
itself create anything; secondly, when 
Prakrti was pure in the beginning, 
how did she manifest so many diver- 
sities at a later stage of its own 
accord without any ground for the 
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same, unless it already contained the 
germs of these diversities ? If it is 
held that such is the character of 
Prakrti, she must have possessed this 
character from the very beginning, and 
if slie possessed this character from 
the very beginning, then it is estab- 
lished that the world as we know 
it, which is nothing but a transfor- 
mation of Prakrit, has been in existence 
from time without beginning. There- 
fore, it is neither proved by the 
Sastras nor established by reasoning 
that Prakrit was stainless in the 
beginning, and that the world came 
into existence without any predispos- 
ing cause either of its own accord or 
through the will of God. Therefore, 
it should be understood that the 
Paramatma ( the Universal Soul ), the 
fivatma ( or the individual soul ) and 
Prakrti with the diversities of her 
creation, and their mutual relations — 
all these are without beginning. 
Among these, the world as a creation 
of Prakrti and Karma are without 
beginning as a never-ending process 
of creation and destruction. They do 
not maintain a uniformity of character. 
Threfore it is said that they have a 
beginning and an end, that they are 
ephemeral, transient, and perishable. 
Prakrti as well as the relation between 
Prakrti and J'rva are without beginning, 
but both have an end. This point 
has been dealt with at length in my 
article under the caption of “Delusion” 
appearing in the June, 1935 issue 
of the ‘Kalyana-Kalpataru.’ 

If the subject is carefully analysed 
and the conclusions of the Sastras 
are deeply pond*. ed over, Prakrti 
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also will appear as beginningless, 
though having an end. According to 
the conception of Vedanta , she covers 
only a portion of the Paramatma. 
When Knowledge, as understood by 
Vedanta , is attained, this beginningless 
Prakrti , too, comes to an end. Even 
the Sankhya and Yo^a systems of 
philosophy, which base their con- 
clusions mainly on reasoning and 
which hold both Prakrti ( Matter ) 
and Parana ( Spirit ) to be beginning- 
less and eternal, recognize the contact 
between these two principles as 
beginninglcss, yet, subject to termi- 
nation. They hold the absence of 
contact between the two as syuony- 
mous with the absence of sorrow. This 
is salvation as understood by them. 
They also hold that in the eye of 
the blessed Jlva who has attained 
this state of salvation, Prakrti lias 
come to an end; she exists only for 
those who do not possess Knowledge. 

Ufa l 

( Youa- Fftra* is . J , 

According to these schools of 
philosophy Prakrti and Parma are 
separately cognized because of tin. 
contact which is due to ignorance. 
When the saving knowledge dawns 
the Alma is said to have reached 
the state of Kaivalya ( exclusiveness, 
absoluteness ); if all the Jlvas attain 
salvation, annihilation of Prakrti is 
possible according to these systems 
of thought; for in the eyes of the 
liberated Jhanl , Prakrtz is totally 
annihilated. She persists only in the 
eyes of the ignorant due to their 
ignorance. But the view of the 
ignorant soul has no value. It is the 
view of the Jharii that is really true and 
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correct. Therefore, it cannot be proved 
in any case that Prakrti will retain 
her existence even after all the Jfvas 
have attained their salvation. A careful 
scrutiny of all facts shows that like 
Nescience, Prakrti and Karma, too, are 
without beginning, eternal and always 
existent in the same state of being. 

The Nyaya and Vaisesika systems 
recognize the existence of a plurality 
of substances ; but even a superficial 
examination is enough to negative 
the existence of these substances. 
Just as an embankment of sand is 
washed away by rains, or as objects 
seen in a dream no longer retain 
their separate existence after awaken- 
ing, but are all reduced into the 
seer, similarly a careful examination 
of facts will negative the existence 
of diverse objects, and reduce them 
all into the existence of the one 
Self. If something other than this 
Atma is recognized, you create a 
room for what you call Swab/iava 
(Nature) or Prakrti , but this Prakrti 
will last only till the appearance of 
Knowledge. In the case of a dream 
you cannot prove the existence of 
anything else than the dreamer. On 
the awakening of a person from the 
dream of this world these material 
elements such as the ether, the air, 
and so on, are reduced to the same 
condition to which elements seen in a 
dream are reduced after one lias 
awakened from the dream. Let us 
therefore consider what is the founda- 
tion of the separate existence of atoms 
°f elements seen in a dream ? 

We have seen above that the 
different forms or moulds of matter 


are without beginning in the sense 
that their creation and destruction 
has been going on for ever. Now 
the question remains, how were they 
moulded originally at the beginning 
of creation ? Did they come into 
being of their own accord, or were 
they created by the formless Divinity 
assuming a Form, or moulded into 
these shapes by the Formless Divinity 
Itself ? And, lastly, if the Formless 
Divinity assumed a finite form, how 
could He remain all-pervading? 

This question is not so difficult 
as lo require much exercise of thought 
for a solution. If we calmly consider 
this question even for a short while, it 
will present an easy solution. At the 
beginning of a new creation all these 
different forms or bodies of Jivas were 
brought forth according to their respec- 
tive Gun as (characteristics) and Karmas 
( actions ) by the contact of God, our 
Father, and Prakrti , which is the univer- 
sal Mother. The Lord says in the G}ta:— 

“O Arjuna, this great-Brahma, My 
Prakrti (Nature), that is, Maya 
consisting of the three Gunas, is the 
womb for the conception of all beings. 
I place the germ in the form of 
consciousness in that womb. All 
beings are born of this combination 
of matter and spirit. O Arjuna, of the 
various forms or bodies produced out 
of the different wombs, May ii, consisting 
of the three Gunas, is the conceiving 
Mother and I, the procreating Father.”* 

uT’UrtRi eifh wnfh vrrcfl u 

*U: I 

3TCU *1® fait II 

( XIV. 3-1 | 
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The question may be asked, When 
both the substances were formless in 
the beginning, how did gross physical 
forms come out of tlieir union ? The 
answer to this is that the phenomenon 
may be understood from the analogy 
of water, which is formless when it 
remains in the rays of the sun but 
is transformed into vapour through 
the friction of air, then gradually 
into cloud and rain-drops, and is 
finally reduced into solid blocks of 
snow- In the same manner, this 
creation, which lay hidden in Prakrti 
in the beginning, revealed itself in 
these solid forms through friction of 
Prakrti and God. It will have to be 
admitted that blocks of snow do not 
exist in the sky; and had they been 
there, they could not rest there. 
That the space is formless is also 
clear to the naked eye, but clouds 
are formed in no time in the clear 
sky. Science and logic have proved 
that it is the water existing in the 
formless atomic state in the rays of 
the sun which is transformed into 
cloud and rain-drops. Similarly, form- 
less fire existing in space is occa- 
sionally seen in the form of lightning 
flashes in the clouds. When this 
fire descends on earth, it burns up 
and destroys all that it touches. 
When even gross elements like fire 
and water take form leaving their 
formless state, what is there to wonder 
at if the formless creation should assume 
form as the result of contact between 
the formless Divinity and Prakrti ? 

One thing should also be under- 
stood in this connection, viz., that a 
solid form invariable dissolves itself 


into the subtle state from which it 
takes its origin. Lightning appears 
in the pure, formless sky through 
the friction of air and dissolves in 
the same sky. From friction in 
fire water takes its origin and is 
formed into solid ice through the 
effect of cold. That very water when 
heated by fire is reduced into vapour 
and finally disappears in the form- 
less sky. In the same manner, the 
physical forms of the various Jivas 
originate at the beginning of creation 
from Prakrti according to their 
respective Gunas and Karmas, and in 
the end dissolve in the self-same 
Prakrti. This cycle of creation and 
destruction is without beginning. 

Prakrti is sometimes active, and 
sometimes inactive. Such is her 
character. When the three Gunas, 
Sattva, Rajas and Tama$ y are in a 
state of equilibrium, this Prakrti \ 
which is nothing but a combination 
of the three Gunas, is inactive, and 
when this equilibrium of the three 
Gunas is disturbed, she becomes 
active. It is the active Prakrti which 
through contact with Isvara ( God ) 
brings forth the gross forms of Jivas 
lying dormant in her womb. The 
Lord says:— 

“O Arjuna, it is through proximity 
with Me as Supervisor that this Maya 
of Mine brings forth the whole 
world with all its moving and unmov- 
ing objects, and because of this, the 
world revolves in the cycle of coming 
and going.”* 

* sf f»Rr: 
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The analogy of fire is very helpful 
in understanding how God, though form- 
less, assumes a form, and yet remains 
all-pervading. Fire in the formless 
state is present everywhere; it is 
that very fire which is lodged with- 
in us to help us to digest our food. 
Without fire food cannot be digested, 
and if it becomes manifest, it will 
reduce the body to ashes. This shows 
that within us fire stays in an un- 
manifest state. This all-pervading, 
formless, unmanifest fire assumes a 
form when kindled by means of fuel 
or friction. Even when unmanifest, 
fire is present in such objects as 
wood, etc. Were it not present 
there, how would it appear through 
friction ? That very fire when extin- 
guished goes back into the formless 
state. When fire becomes manifest 
at a particular place in the form of 
a flame, none can say because it is 
manifest here, it has ceased to exist 
in all other places. It is an undoubted 
fact that though manifest at one 
place, or even simultaneously at 
many places, the all-pervasiveness of 
the formless fire remains undisturbed. 
Similary, the Paramatma , even when 
manifest at a particular place or at 
various places simultaneously through 
contact with Maya , is present at the 
same time at all other places in His 
unmanifest form. Nothing can interfere 
with His all-pervasiveness or whole- 
ness. The illustration of fire has 
been taken simply to give the reader 
a rough idea of the subject As a 


matter of fact there can be no com- 
parison between the all-pervasiveness 
of the Paramatma and the pervasive- 
ness of fire. 

Question . What was the object 
of God in creating Prakrti and the 
world ? 

Answer . Prakrti was not created 
by God. Prakrti means Nature, 
and Nature is something which 
naturally exists for all time. There 
is no doubt that the world with its 
moving and unmoving objects was 
created by God. The unmotived 
Grace of the all-pervasive, all-just 
and all-merciful Paramatma , should 
be understood to be the only motive 
for His creating this universe. He 
reveals the forms of moving creatures 
according to their Gunas and Karmas 
in the previous cycle of creation. 
Being a just ruler without any self- 
interest and attachment, God is held 
to be a non-doer, even though creating 
the forms of the Jivas according to 
their respective Gunas and Karmas. 
His dispensations are always full of 
mercy though following a prescribed 
code and arc intended to remove 
the suffering of the Jivas. Occasionally 
He goes to the length of bringing 
His Prakrti under control and mani- 
festing Himself in a Form in His 
attempt to confer the highest spiritual 
good on the Jivas. It is the duty of 
all Jivas to worship the Paramatma , 
who is their dearest friend, and whose 
mercy is so motiveless and disinterested. 




Gopis’ Love for Sri Krishna. 

By Hanumanprasad Poddar. 
( Continued from the previous number . ) 

NATURE OE GOPIS’ LOVE 


In the Love of the Gopis there 
is no absence of passion; of course, 
that passion has withdrawn itself 
from all other objects of worldly 
attraction and, crossing the barriers 
of all allurements in the shape of 
liberation and, worldly enjoyments, 
which it is so difficult to surmount, 
has centred round Sri Kysna alone. 
The mind, the senses, the vital energy — 
all that the Gopis possessed — belonged 
to Sri Krsna. Whether in this world 
or in the next, the Gopis knew no one 
else than Sri Krsna. Whether awake 
or asleep, at work or at recreation, 
whether engaged in dressing, toilet 
or in music, or in conversation, they 
thought of nothing else but making 
Sri Krsna happy. It is only when they 
found Sri Krsna pleased and gratified 
that these Gopis, who had no personal 
desires, enjoyed a delight whose sweep 
was almost infinite. The Lord Him- 
self said — 

“O Arjuna, the Gopis take care 
of their bodies simply because they 
regard them as instruments oE service 
to Me. Besides the Gopis there is 
none who is the object of My secret 
and profound Love.”* 

The question may be raised here — 
‘What is the meaning of rendering 

# gjprcfc i 


happiness to God, who is Himself 
the ocean of happiness, who is solidi- 
fied Knowledge and Bliss ( ) ? 

Does God derive His happiness only 
through the Gopis ? Is not God 
Himself the source and fountain of 
all happiness ?’ No doubt He is. And 
Sri Radlia is nothing else than the 
embodiment of the Bliss aspect ( 
srftfi ) of the All-Powerful God, who 
through the music of His flute draws 
that Aspect of His own, separated 
for sport, towards Himself. This 
aspect ( Bliss ) of God attended by 
Her subordinate forces is constantly 
being drawn towards the Lord, who 
tasting that Bliss distributes the 
same among those very forces — II is 
beloved devotees. When the music of 
the Flute — the Master’s Call — enter' 
the cars of the devotee, he forgets 
his hearth and home and sacrificing 
every interest that may bind him, he 
runs like one possessed and intoxicated 
to make his beloved Lord happy. The 
Lord accepts this offering of his Love, 
and sanctifying it with His divine 
touch returns it to the devotee. When 
a person goes before a mirror after 
beautifying his person, the beauty 
reflected in the mirror is not retained 
by the mirror but always conics back 
to the person, and he himself becomes 
the enjoyer of that beauty. In a 
similar way the All-Beautiful Lord 
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accepts the offering of beauty of the 
Gopls, and gives satisfaction to their 
desire, namely, that He should accept 
their physical service and make Him- 
self happy through sports of Love 
with them. God enjoys that bliss 
Himself and returns it to them as 
His own offering after augmenting it 
to an enormous extent. The Love of 
the Gopls had this distinction that 
they possessed not the slightest desire 
for self-gratification. They did not 
entertain the thought of personal 
happiness even in imagination. Finding 
Sri Krsna happy through their associa- 
tion, they remained merged in the 
ocean of bliss whether awake or in 
sleep. There was no stain of lust 
in this pure Love of the Gopls; it was 
as spotless as the sun in a cloudless 
sky; it was purely divine and super- 
natural. Bringing out this difference 
between Kama (Lust) and Prana (Love) 
Sri Ch ait any a Charitamrta says: — 

“The object of Kama is enjoyment 
through gratification of the senses, 
while Prana has the pleasure of Sri 
Krsna for its object. Social conven- 
tions, scriptural injunctions, and other 
Kama ( activity ), sense of decorum, 
patience, comfort of body and happi- 
ness of mind, renouncing all these, 
they take to the worship of Sri Krsna. 
They ( the Gopls ) pursue this Previa 
for the pleasure of Sri Krsna ( not 
for their own gratification ). There- 
fore, there is a world of difference 
between Kama and Prema, Kama is 
pitch darkness, Prema is the brilliance 
°f the sun in a cloudless sky.” 

This difference between Kama 
a &d Prema is very wide and vital. 


We mortals deluded by the attractions 
of the senses forget this vital differ- 
ence and mistaking Kama for Prema , 
fall an easy prey to our sinful pro- 
pensities. Kama is honey mixed with 
poison; while Prema is divine, celes- 
tial nectar. While Kama gives place 
immediately to pain, Prema through 
every experience of its pang gives 
the taste of nectarean bliss. In Kama 
there is satisfaction and gratification 
of the senses, whereas in Prema there is 
absorption of Self, and an ever- 
growing desire for seeing the beloved 
happy. The gratification of senses 
through satisfaction of Kama ( lust ), 
though appearing sweet in the begin- 
ning, is painful in consequence; 
whereas Prema ( Love ), though it 
knows no satiety, is the source of 
eternal and supreme Bliss. Kama 
is intermittent and spasmodic, while 
Prema is continuous and uninterrupt- 
ed. Kama lias a tendency to subside, 
but Prema grows eternally. There 
is thirst for sense-enjoyment in Kama , 
while in Prema the senses and 
their enjoyments are entirely forgotten. 
The object of Kama is gratification 
of the lower self through sense-enjoy- 
ment, while in Prema there is complete 
renunciation of the world and complete 
forgetfulness of self. 

True love itself kills the lustful 
propensity. Although the devotee who 
lias realized this Love would look 
upon his anxiety to see the Beloved 
happy as an expression of desire — 
and the senses, mind and intellect 
being all directed towards Love, such 
anxiety naturally goes by the name 
of desire — ,yet this type of pure and 
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unadulterated Love has no tinge of 
carnality about it. The Gattiamlya 
Tantra says: — 

“Although the Love of the Gopis 
goes by the name of Kama ( lust ), 
in reality it is not so. Great devotees 
and Mahatmas like Uddliava yearn 
for this Love, miscalled lust.”* 

For the Gopis had absolutely no 
desire for gratification of their own 
senses. Knowing £rl Krsna to be God 
Himself, they sought to make Him 
happy by offering their entire being to 
Him. Referring to these Gopis, who 
had absolutely no attraction for worldly 
enjoyments and who had merged 
their very existence in Sri Krsna, 
Sri Chaitanya Charitamrta says: — 

“The object of Kama is to gratify 
one’s senses. To render happiness to 
Krsna is the object of the adorable 
sentiment of the Gopis. The Gopis 
have no desire of happiness through 
gratification of senses, it is for the 
happiness of Krsna that they engage 
themselves in sports. The considera- 
tion of their own happiness or suffer- 
ing does not weigh with the Gopis 
at all; what they do, they do for the 
sake of happiness of Sri Krsna. 
Renouncing everything else, they 
cherish stainless Love for the happi- 
ness of Sri Krsna.” 

One who entertains pure love for 
§ri Kvsna for the sake of His happi- 
ness, regarding his body, mind, wealth, 
beauty, youth and all that is enjoy- 
able in this world and the next as 
objects of Sri Krsna’s enjoyment, is 


said to have attained Gopl-conscious- 
ness. The sentiment of sweetness % is 
predominant in this Gopf-conscious- 
ness. The Rasas ( sentiments ) are 
five in number — ( 1 ) the sentiment 
of quietism ( ), ( 2 ) the sentiment 

of service ( ^ ), ( 3 ) the sentiment 
of friendship ( ), ( 4 ) the sentiment 

of parental affection ( ) and ( 5 ) 

the sentiment of wifely love ( ). 
Each of these, again, is of two kinds 
according as it is worldly or divine. 
That is to say, worldly sentiments 
are five in number as stated above, 
and divine sentiments are also like- 
wise five. Among these, the last- 
named, viz., the sentiment of love is 
the highest; for the four other sentiments, 
viz., those of quietism, service, friendship 
and parental affection are covered by 
this. Inasmuch as it is the noblest 
of all sentiments, it is the most 
delicious: hence it is called “sweet” 

( ^ ). Even so, among divine senti- 
ments the sentiment of wifely lo\c 
( 'BFflRR ) is the foremost of all. In 
the sentiments of quietism and service, 
the prevailing idea of the devotee is, 
“God is great and glorious, while I 
am humble and poor: God is the 
Lord and Master, and I am His slave.” 
There is some amount of aloofness 
in this sentiment as well as an 
element of shyness and fear. But in 
the sentiments of friendship, parental 
affection and wifely love our relation 
with the Divine is progressively more 
and more intimate. He is our darling, 
our most beloved Lord. The Lord 
here forgets His Supreme greatness, 
casts a veil over His divinity and is 
always present before the devotee 
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cither as friend, son, or the beloved 
Lord. In these sentiments there is 
no place for praj^er, no expectation 
of return. How can there be any 
prayer before one who is dearest and 
nearest to us ? All that belongs to 
Him is our own. Even among these, 
the sentiment of wifely love is 
supreme. The two other sentiments 
of friendship and parenthood are fully 
represented therein. Here there is 
unremitting service of the Lord— -so 
unremitting that the devotee never 
feels tired of it: for that service is 
not rendered to the Lord and Master, 
but to the dearest object of one’s 
heart. In the happiness of the beloved 
the wife feels infinite joy. She never 
feels that she has rendered enough 
service to her lord: for the greater 
the happiness of the beloved, the 
greater becomes the joy of the devoted 
wife who contributes to that happiness. 

This sentiment of feminine love 
that one bears towards the Lord has 
two varieties— ( 1 ) the love of the 
wedded wife, and ( 2 ) that of the 
paramour. In the worldly sphere the 
love of the paramour is deprecable, 
nay, detestable; for the same is 
contaminated by lust or a craving for 
physical union and gratification of 
the senses, and the object of love is 
an erring human being. But in the 
divine sphere, i. r., when the object 
of love is the Divine Himself, that 
type of love is not only worth 
cultivating but it is considered even 
superior to the love of the wedded 
wife. There is no grossness in this 
1() ve, no craving for physical union 
or gratification of the senses. The 
°bject of love in this case is no 


human being transgressing the moral 
code, but the soul of the Universe, 
God Himself, * the Oversoul, who is 
the soul alike of the devotee’s husband 
and children, nay, of the devotee 
herself. It is in this sense that the 
love of the GopTs is regarded as 
belonging to the latter type, the 
love of a paramour. Although a 
devoted wife surrenders her all — her 
personal and family names, her wealth, 
her life, nay, her very faith to her 
husband, and does everything for the 
sake of the husband, there are three 
points of exceptional merit in the 
love of a paramour. These are: ( 1 ) 
constant thought of the beloved, ( 2 ) 
an insatiable longing to meet the 
beloved, and ( 3 ) complete blindness 
to the faults of the beloved. Since 
the wedded wife remains under the 
same roof with her husband all the 
twenty-four hours, none of these 
things is present in her. No doubt 
the GopIs used to see the Lord 
every clay: yet, since the sentiment 
of a paramour was predominant in 
their love, a moment’s separation 
would appear unbearable to them. 
They would curse the Creator for 
covering their eyes with eye-lids; for 
had there been no eye-lids at all, 
the eyes could remain eternally open 
and drink the nectarean beauty of 
the Lord without any interruption. 
They said to their beloved Lord: — 

“During the day-time when You 
go to the forest ( to tend the cows ), 
Your absence makes each moment 
appear to us as long as an aeon. 
And when You return from the forest 
in the evening and we see Your 
blessed countenance adorned with the 
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side-locks of curly hair, the Creator 
Brahma, who created the eye-lids to 
cover the eyes with, appears to us 
no better Ilian an awkward fool. 
That is to say, our failure to see You 
even for a moment makes us uneasy.”* 

To have their minds constantly 
fixed on the Lord, to feel great agony 
on their failure to see Him even for 
a moment, and to have surrendered 
themselves completely to the Lord 
without the least grudge — these were 
the natural characteristics of the 
Gopls. In comparison with the service 
of their dearest Lord, they attached 
no importance to any other duty. In 
their love for Sri Krsna they had 
set at naught the restrictions imposed 
by society and the scriptures. Worldly 
enjoyments and salvation appeared to 
them as trivial and worthy of being 
rejected. The Lord Himself said: — 

“O Uddhava, the Oopis have 
dedicated their heart and soul to Me, 
snapping for My sake all their 
physical ties. I sustain those who 
renounce for My sake all worldly 
enjoyments and their means. A devotee 
who has thus surrendered his whole 
being to Me covets not the position 
of Brahma, the position of Iydra, the 
position of an Emperor, sovereignty 
over the nether regions, the eight 
Siddhis ( mystic powers ) of Yoga, nay, 
not even salvation, where there is no 
return to this world, apart from Me ”f 


Now mark what the Lord says 
with reference to devotees of this 
type:— 

“To sanctify Myself with the 
dust of their feet, I constantly follow 
the footsteps of such devotees.”! 

That is the reason why the author 
of the G'lta-Govinda made the Lord 
appear as yearning for Radha’s 
sacred feet and utter the words “Give 
Me the privilege of touching Thy 
gentle feet.” It is on the basis of 
this very utterance that the renowned 
devotee Rasakhan, who had drunk 
deep of this sweet sentiment, wrote: — 

“I sought the Divine ( Brahma ) 
in the Puranas and the songs and 
listened with still greater fervour the 
hymns of the Vedas; 

“But nowhere did I perceive Him, 
or hear what His true Form is, and 
what His nature. 

“I got tired through this search, 
yet no man or woman could furnish 
any clue to Him, says Rasakhan; 

“At last, I found Him sealed 
stealthily in a bower shampooing Sri 
Rad ha’s feet.” 

Of course, the devotee never desires 
that his beloved Lord should shampoo 
his feet; but here there is complete 
identity between the lover and the 
Beloved. No question of superiority 
or inferiority arises there. In the 
Mahabharata we find Sanjaya describing 


* 3uf% ^ ^ ^ 

( Srimatl lihagavata X. 

f cTT I % II 

( Sritnad Bliagavata X. 4i». 4 ) 


x i I 


( Srimad Bhagavata XI. 11 } 
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at the Kaurava Court the unique 
behaviour of Bhagavan §ri Krsna 
towards His devotee-friend Arjuna. 
When such was the behaviour of the 
Lord towards Arjuna, what could He 
not do in relation to devotees of the 
type of the Gopis, whose love towards 
the Lord was unparalleled ? The 
love of the Gopis was something 
supramundane. Men of the world 
whose mind and senses are completely 
under the influence of worldly enjoy- 
ments are unable to grasp the true 
significance of the lofty sentiments of 
the Gopis, and smell carnality in 
their love due to their own sensuality. 
In reality the love of the Gopis had 
reached the highest stage of perfection. 
All the five Rasas ( sentiments ) were 
brought into play there, although 
the sentiment of love was predomi- 
nant. This sentiment of love gradually 
develops into fondness, affection, anger 
( ), passion ( <cpt ) and fully developed 
love and reaches the highest stage 
known by the name of Bhava ( ecstatic 
love ). The perfection of this last 
stage is called supreme ecstasy of 
love ( nfRR ). This supreme ecstasy 
of love was manifested in the blessed 
Gopis alone. The All-Blissful Lord 
enacted this absolutely divine and 
transcendent sport of Love in Vraja 
in order to satisfy the heart’s desire 
of His devotees who sought nothing 
but love from their Beloved. He 
did not enact this sacred Lila for 
the sake of enjoyment or for the 
satisfaction of the sexual desire of 
the Gopis. There could be no desire 
lor enjoyment in the All-Blissful 
Lord nor could there be any trace 
°f lust in the Gopis. Nay, this Lila 


was enacted in order to destroy the 
seed of lust' in the hearts of worldly 
men. While concluding the description 
of the Rasa-dance in the Bkcigavata , 
the great ascetic Sukadeva said: — 

“Men of wisdom who hear or 
read this story of love-sport of the 
damsels of Vraja with Bhagavan Visnu 
( Sri Krsna ) will soon attain supreme 
devotion to the Lord and will be rid 
of the disease of the heart known by 
the name of lust.”* 

The sport of which the mere 
story when read or heard with rever- 
ence and with an understanding 
mind kills the sexual impulse and 
bestows the gift of transcendent 
devotion ( ) — to detect the exis- 

tence of sexual passion in the hero 
of this sport, Bhagavan Sri Krsna, 
and in the heroines, His beloved 
Gopis, or to imagine any illicit connec- 
tion between them is nothing but 
an aberration of intellect of men 
engrossed in worldly pleasures and 
carnality. That the sport of the Lord 
in Vraja was most sacred, is very 
well-known to all devotees following 
the path of Love; that was the 
reason why a celestial sage like Nftrada 
and the greatest of Gods, Siva, were 
initiated into the Gopi-consciousness 
to participate in that sport. The 
great sage Sukadeva narrated the 
story of this to king Pariksita who 
was awaiting his death in order to 

to wffa gfiiawr 31m 

4ft: ii 


( Srimad Bhagavata X. 811. 40 
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enable the latter to attain this trans- 
cendent devotion without much diffi- 
culty, and realize God after knowing the 
ultimate truth about Him. Bliagavan 
Sri Krsna also while describing the 
stages of Knowledge finally leading 
to transcendent devotion, says:— 

“When man endowed with pure 
Reason, dwelling in solitude, abstemious 
in food, with mind, speech and body 
subdued, firmly established in dispas- 
sion, constantly fixed in meditation, 
controlling the self by firm determina- 
tion, renouncing the objects of the 
senses, such as sound, etc., having 
abandoned the feelings of attraction 
and repulsion and shaken off egoism, 
violence, arrogance, lust, anger and 
the instinct of possession, regards 
nothing as his own and becomes 
tranquil, then he becomes qualified 
for realization of Brahma. Thus attain- 
ing Brahma , he is always cheerful. 
He neither grieves for nor desires 
anything and, beholding the Lord equally 
in all beings, is blessed with supreme 
devotion to Me. Through that devo- 
tion he knows the reality about Me, 
as to who and what I am in essence. 
Having known the truth about Me 
through that transcendent devotion 
he gets absorbed into Me.”* 

fafirrf&fT i 

w ^5 ii 

( Oita XVIII. 61 — 54 ) 


On a careful examination, all the 
above stages will be found in their 
complete state of development in the 
Gopls. There can be no better proof 
of the purity of their Reason than 
the fact that their Reason was con- 
stantly attached to §ri Krsna. Dwell- 
ing in solitude, not only physically 
but also mentally, with a view to 
obtaining the contact of &ri Krsna, 
forgetting even food and drink, with- 
drawing the mind, speech and body from 
worldly objects and applying them to 
the service of the Beloved Lord, absence 
of attraction for objects of enjoy- 
ment, remaining constantly engaged in 
meditation of the beloved Sri Krsna, 
keeping the heart full of Sri 
Krsna by installing His image 
therein, renunciation of all objects of 
senses excepting those connected with 
Sri Krsna, absence of attraction for 
and repulsion from objects in the 
worldly sense; laying down egoism, 
violence, arrogance, lust, anger and 
the sense of possession at the feet 
of Sri Krsna, absence of attachment 
not only for the hearth and home, 
but even for heavenly bliss and filial 
beatitude; fixing the mind in Sri 
Krsna’s Form and restraining it Loin 
running after worldly objects, and 
pining for union with Sri Krsna, 
knowing Him to be an incarnation 
of Brahma — all these were found 
manifested in every single moment of 
the life of the Gopls. Apart from 
this, it is also well-known that they 
were always immersed in an ineffable 
joy and did not lose their balance of 
mind through gain or loss of worldly 
objects, and that they saw Krsna 
in every creature on all sides. All 
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these virtues which may be acquired 
by an aspirant alter a long course ol 
strenuous discipline were found in 
a state of natural development in 
the Gopis; that is why Bliagaviin Sri 
Krsna revealed his whole secret to 
them, manifested His true Form before 
them and, engaging in a divine sport 
with them, gave them His own Form. 
The difference between this state of 
the Gopis and the state of the Jiiani 
( one who lias obtained enlighten- 
ment through Knowledge ) lay in this 
that while the realization of the latter 
is based only on pure Reason, in the 
case of the former all their experi- 
ences were based on direct perception 
through the senses. The Supreme 
Brahma of the Jnanls assumed a 
supremely beautiful and enchanting 
Form possessing two arms and, hold- 
ing the flute in one hand, danced 
with His devotees. Stealing the hearts 
of His devotees by His transcendent 
Beauty and drawing them by the 
music of the flute, He called them 
unto Him and blessed them in every 
sense. A well-known Mahatma who 
had been blessed with divine vision 
and had entered into the spirit of 
the Gopis said: — 


‘O friend, hear a strange story. 
To-day I saw Brahma, the highest 
truth of the Vedanta, dancing in the 
courtyard of Nanda besmeared all 
over with dust raised by the hoofs 
of cows.*’* 

“ The Jhcini , having established his 
identity with Knowledge, is absorbed 

in Brahma; 
Whereas the devotee in the path 
of love witnesses the sweet sports 

of the Lord . 
To the Juan i Sri IJari is un- 
fathomable, an embodiment of Truth, 
Knowledge and Bliss; 
With the loving devotee He 
constantly plays as the sportive 

Lord, 

embodiment of Love and Bliss. 
The Jhani is always replete with 
the Bliss of God-consciousness; 
Whereas the loving devotee beholds 
the rare beauty of Sn Hari, 
possessed only of stainless wisdom. 
The enlightened saye, renouncing 
the pride of his position, aspires 
for the enviable state of the loving 
devotee , which is so difficult to 

attain .” 

( To be continued . ) 


O Lord, let the remaining days of my life be spent in the pure 
atmosphere of a forest in constantly repeating the sacred word ‘Siva*. Let me 
develop the habit of looking with an equal eye upon a snake and a garland 
of flowers, a powerful enemy and a friend, a soft bed of roses and a rugged 
f ock, a diamond and an ordinary piece of stone, a straw and a beautiful 
woman. — Bhartrhari . 





Mind-Control 


The Mind is the greatest enemy 
of a human being. The salvation and 
happiness of every man or woman 
lies in the control of mind. If you 
prostrate yourself before an enemy, 
he is sure to trample you under his 
feet. On the other hand if you take 
up a sword and fight, you will over- 
come your enemy and win distinction 
and honour. At the conquest over 
your mind you will feel very much 
pleasure, more than that which 
Alexander felt at the conquest of 
the world, or Napoleon would have 
experienced at the realization of his 
dream to rule over all Kurope and 
beyond it. 

There is a pleasure in mastering 
the senses, and sorrow in yielding to 
them. The satisfaction of sensual 
pleasures as a means of attaining 
happiness is the greatest delusion of 
human life, and the sooner this 
delusion is removed, the better it is 
for every one of us. In order to 
have control over your mind, always 
keep a guard over it. Watch where 
it goes. Have a bridle on its move- 
ments. Bring it back to the centre 
when it runs after objects. Do not 
fulfil its desires. Do not give it 
what it wants. This monkey must 
be kept in chains if you want to 
have peace and tranquillity. It is 
extremely cunning and crafty. 

A Mahatma went to the bazar 
and saw dates at a shop. A desire 


— By R. Manchanua, 

for eating dates arose in his mind, 
but he did not buy them. At night 
when he sat down for his meditations, 
the thought of dates came into his 
mind, and he was disturbed. Next 
morning when he again sat down 
for meditations, dates again appeared? 
and he was once more upset. At 
daybreak he went to his work. He 
earned his living by cutting wood in 
the jungle and selling it in the bazar. 
That day he worked twice as much 
as before, and got more money bv 
selling the wood. He purchased a 
basketful of dates, went to the jungle, 
and placing them before himself, said 
to his mind: 

“Look here, I have brought for 
you what you want, and a plentiful 
supply. But if I give you dates 
to-day and satisfy your desire, to-morrow 
you will ask for sweetmeats. And 
the next day for beautiful clothes. 
Then you might ask for a wife. 
Then silk clothes and ornaments for 
her. Then you will want children. 
Then plenty of money for upbringing 
them. It means that I should work 
like a horse for you day and night 
to satisfy your desires. I will, there- 
fore, stop you where you are and 
prevent all future trouble in which 
you might entangle me.” Having 
said so, he took up the basket of 
dates, and gave it to a passer-by. 

The mind always hankers after 
pleasures. It is extremely selfish and 
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vain. It feels pleasure in robbing 
and overpowering others. The saints 
prohibit people from speaking ill of 
others. Only that man can talk about 
the shortcomings of others, who 
considers himself perfect in all respects. 
If you look at the good qualities of 
another person, they create in you a 
desire to develop his characteristic 
traits in yourself. Somebody asked 
Hakim Lukman where he got his 
wisdom. “Hr 0111 my slanderers”, said 
lie, “whatever defects they pointed 
out in me I scrutinized, and cleared 
myself of them.” Instead of sweeping 
other people’s houses, let us sweep 
our own. 

Slandering, backbiting and giving 
pain to another person’s feelings 
disturb one’s own peace of mind. 
One who troubles others cannot have 
peace himself. The saints forbid 
drinking alcohol and eating flesh, as 
their use produces bad effects upon 
the mind. The saints are kind even 
to animals, birds and insects, because 
they say that there is soul in them. 
Adultery is another crime; a lustful 
person can never have peace in his 
or her mind. Passion pulls the soul 
and mind down to the animal plane. 
Anger dissipates the mind. Greed 
makes the mind restless. However 
great a man may be, if he is greedy, 
he is held in contempt by others. 

The soul and the mind are knotted 
together. The soul is a positive 
Power and the mind a negative. The 
soul is a part of the Universal Spirit, 
who is the Supreme Lord of all the 
universes and is merciful. The mind 
a part of the Universal Mind, who 


is the governor of the physical and 
material worlds and is cruel. The 
mind is the doer of all actions. It 
enjoys as well as suffers. The soul 
is under order of the mind and 
follows wherever it leads. 

The mind, on the other hand, 
follows the senses. A beautiful face 
diverts the attention of the mind 
towards it; a sweet voice carries the 
mind towards the object where the 
voice comes from. And so is the 
case with all of the five senses. The 
outer senses are directly connected with 
the impulses within— those of lust, anger, 
greed, love, and pride. The mind 
not only follows the senses, but acts 
under command of these internal 
impulses. The senses and the impulses 
make the mind dance like a monkey 
to their tunes. All good and bad 
actions are done by the mind, at 
the dictation of sense-impulses. 

Tlie mind, therefore, is the cause 
of all happiness and misery in life. 
It is full of agitation, is turbulent, 
strong and obstinate. Its restraint is 
as difficult as that of wind. Many 
men and women have killed their 
own kith and kin in fits of anger. 
The sex impulse makes some men 
and women so blind that they do 
not even see what relation they have 
with the object of their lust. The 
story of Purun and his step-mother 
and many other similar tales are 
known everywhere. Greed makes 
even well-to-do people commit frauds 
and forgeries and take bribes, and 
ultimately leads them to the prison 
cells. Some escape trial in civil 
courts. But the court of mind is 
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there to judge its own actions. The 
result is restlessness, discontent, self- 
reproach, grief, fear and pain. 

The most interesting part of the 
whole game is that the mind first 
acts, then suffers, and ultimately 
becomes restless and unhappy as a 
consequence of its own deeds and 
says: Why did I do this? It does 
a bad action and repents when it is 
done. When it does a good action 
it also enjoys the pleasure derived 
from it. If the readers would recall 
in tlieir own minds some of their 
deeds, they will realize the truth of 
this statement. We sometimes do bad 
actions in spite of ourselves. We say 
we have no control over our minds. 
As the water flows downward of its 
own accord, but it requires some 
force to pump it upward, similarly 
it is easier for the mind to indulge 
in pleasures, but it requires strong 
will-power to do heoric deeds. 

All education in schools and 
colleges, lectures, sermons, literature, 
holy scriptures, moral codes, and 
civil and criminal laws are primarily 
meant for the training of this brute 
mind. Upon the training of the 
mind depends the happiness of a 
human being. Like fire, mind is a 
great force. Fire can move heavy 
engines when under control. It destroys 
everything when out of control. A 
person who has full control over his 
mind can move mountains. His voice 
rings and goes deep into the listeners’ 
hearts. This is all a game of the 
mind. The greatness of a man or a 
woman is measured in direct ratio 
to the control of mind he or she has. 


People go to temples, mosques 
and churches to get control over 
their minds. They read holy scriptures, 
repeat holy names, go on pilgrimages, 
keep fasts and do many kinds of 
austerities to bring their minds under 
control. They get sometimes temporary 
relief by these measures, but none of 
them bring a permanent cure. Some 
seek peace of mind by indulging in 
the pleasures of the world such as 
sexual thoughts and actions, delicious 
foods, exciting novels and pictures 
and the like. It is like pouring oil 
on the Are. Some seek control in 
leaving home, wife and children, and 
going to forests and living upon wild 
berries, fruits and nuts. This may 
give relief for some time, but there 
is no permanent control of mind in 
it. The Yogis have been controlling 
the mind through pranayama or the 
control of breath. But this is like 
handcuffing a rogue. As soon as lie 
is free, he begins his roguery again. 
Viswfunitra was a great Yogi. The 
fairy Mcnaka captured his heart and 
Sakuntala was born of them. We see 
the drama of Sakuntala very often 
on the Indian stage. The Buranas of 
the Hindus are full of such stories, 
and there are similar stories in other 
literatures of the world. 

Some people have tried to control 
their minds by indulging in literary 
and scientific pursuits ami in travell- 
ing. They keep their minds busy 
in reading, discussing, writing, think- 
ing, experimenting and observing 
phenomena. These measures also give 
them relief during the time they are 
busy. But as soon as their minds 
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are free or something unusual happens, 
they are upset and lose self-control. 
Their minds are liable to lapse into 
inconstancy, and their senses to break 
bounds at any time. Rfivana was 
not only well-versed in the Vedas, 
but also wrote commentaries on them. 
He took away Sita, the wife of 
Rama, and his effigy is made with 
several heads of donkeys and burnt 
eyery year by the Hindus in a great 
gathering. 

All measures adopted for mind- 
control enumerated above give no 
doubt a temporary control, but at 
times the mind gets its hold again. That 
is the reason why nobody in the 
world except the saints or those who 
follow their method of mind-control 
are happy. Because happiness lies 
in peace of mind, and no peace 
is possible unless we go within our- 
selves under the guidance of a true 
living Master. “The kingdom of 
heaven is within you”, said the Christ, 


and this is literally true. Vyasa, 
Buddha, Mohammad have all taught 
the same. The Vedas, the Bible and 
the Qoran, all lead to the same way. 
But merely by reading through tile 
scriptures and writings of saints 
nobody has ever attained control 
over the mind. It can only be taught 
by a living saint. To this lead all 
scriptures, if we pioperly read and 
understand them. 

Bulleh Shah, a Muslim Faqir 
who read very widely through scrip- 
tures and literatures for 40 years, did 
not get peace of mind. This he 
finally got in a short period through 
the guidance of a living saint, who 
taught him the practical method of 
self-control. His happiness at this 
was boundless. He brought all the 
books from his great library occupy- 
ing two rooms outside his house and 
made a huge bonfire of them. “These 
books”, said he, “made great promises 
for 40 long years, but gave nothing. 5 * 


The majority of men in this world are nothing but so many machines 
made of flesh, blood and bones, whose function is to waste the products of 
the earth by using them as food and drink; men of wisdom are very rare 
among them. Those who under the spell of delusion repeatedly fall into 
the quagmire of this world, which abounds in miseries in the forms of birth, 
death and old age, and never give serious thought to these problems should 
be regarded as no better than brutes. 

— Yogavasi$tha* 

He who covets not a son, wealth or kingdom either for himself or 
for others, nor seeks worldly advancement through unrighteousness, he alone 
is a man possessing conduct, wisdom and spirituality. 

— Lord Buddha . 


5 





Unto Bliss. 


Feel as if an infinite ocean of 
eternal existence, perfect conscious- 
ness and absolute bliss is advancing 
towards you and that you are com- 
pletely submerged in it — have gone 
so deep into it that you have lost 
your identity and become part of that 
ocean. That nothing is left before or 
without you except Sat, Chit and 
Ananda ( Truth, Knowledge and Bliss ). 
Now give up all mental effort and 
remain in that vacant mood till 
another thought-current arises in your 
mind. And when a new thought 
arises, take it to be a mere ripple 
in that infinite ocean of thoughtless- 
ness and dissolve it into the ocean. 

Be positive in your mind that 
whatever objects you perceive through 
the mind or the senses are all 
imaginary — though non-existent, they 
appear as real through the eye of 
your imagination. There is no substance 
in them. Then realize that this 
gross body does not exist; next take 
up the senses, and realize that even 
they do not exist; after that eliminate 
by force of your suggestion the mind 
and reason as well. When this state 
is reached, take leave of this faculty 
of suggestion itself. Eliminate that 
faculty itself through which you 
eliminated all other things. But 
remember, so long as this process of 
elimination goes on there must be 
some mental edort behind this 
elimination; when this residual effort 
also ceases of itself, then alone you 


reach a stage where everything is 
truly renounced. This is the true 
nature of the Divinity. That which 
remains after the complete elimina- 
tion of everything else, beyond which 
nothing exists which can eliminate it, 
that residual substance is Sat ( Absolute 
Reality ). 

Just as in the infinite space countless 
towns, villages, houses and rooms have 
been built, and the same space permeates 
without break all those created things, 
even so countless millions of universes 
stand projected in the one Divine 
Existence and the same Divine Exis- 
tence permeates all those universes. 
Realizing this, feel that just as the 
space within a room is not different 
from the infinite space, similarly you 
are not different from the Paramatma 
( Cosmic soul ). Viewed from the 
point of view of the Pa ram alma, every 
object will appear as resting in the 
Paramatma. Even so, detaching your- 
self from your limited personality, 
establish your identity with the 
Paramatma , who is the support of 
all and pervades all, — then you will 
find that the entire creation rests in 
you, and that you are equally present 
in all. When this is realized, you 
will find that even this body of yours 
rests in an infinitesimal portion of 
your infinite existence, and that within 
this tiny body resting in an infini- 
tesimal fraction of you, it is you who 
stay. In truth, the body also is not 
different from you. For just as space 
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stands enclosed within the four walls 
of a house built in space, and the 
walls themselves are built in space 
and of space in conjunction with the 
four other elements, which are nothing 
but products of space, similarly it is 
you who permeate the whole world 
which stands projected within you, and 
which has come into existence through 
you in conjunction with Prakrit 
( Primordial Matter ), which itself 
owes its existence to your thought 
and is made active through your 
presence. Realize this properly and, 
knowing everything to be the Atma, 

merge yourself completely in the Atma. 

* * * * 

Just as in a dream the dreamer, 
the objects seen in the dream and the 
act of dreaming: are nothing: apart 
from you— you are the dreamer, the 
dreamt as well as the act of dream- 
ing:, — even so the whole universe, its 
seer and the act of seeing:, all these 
is the ParamatmTi , with whom you are 
absolutely identical. Realizing: this, 
merge yourself entirely in the 
ParamatmTi . 

* * * * 

Be assured in your mind that you 
are all-bliss, and that there can never 
be any diminution in the fund of your 
joy. No one possesses the power to 
interfere with your joy or put an end 
to it. Realize that your state of being: 
is interminable, and none possesses the 
power to shake it Death itself cannot 
exterminate you; for it owes its 
existence to you. The state of your 
being: is uninterrupted, interminable, 
imperishable and eternal. You do not 
die with the death of your body. 
Realize that you are consciousness itself, 
eternal consciousness. No one can 
obstruct your consciousness. All beings 


derive their conciousness from you. 
This consciousness of yours is unlimited 
and knows no break. Be assured in 
your mind that you are a free soul. 
The allurements of Maya cannot bind 
you. No one can ever bring you 
under subjection. Even in the dark 
dungeons of the gaol you are free. 
The thickest of walls cannot interfere 
with your freedom, your liberation. 
Be positive in your mind that you 
are the Master— and the intellect, the 
mind, the senses and the body, all 
these are your slaves. You can control 
and subdue them, but they cannot 
exercise any power over you. You 
forget your strength and your true 
character, therefore you imagine 
yourself to be under the subjection of 
mind and the senses. Recognize this 
character and strength, and you will 
at once find that you are the Master and 
that they are your followers and slaves 
ready to work at your bidding. Thus 
recognize yourself to be all-bliss, all- 
truth and all-consciousness, a free soul 
and Master. Your spiritual being is 
undoubtedly of this nature. In the 
state of the body and the mind, no 
one is Master and free; none can in 
that state claim to be all-bliss, all-truth 
and all-knowledge. To imagine that 
you are so even in this last state is 
a mark of ignorance and pride. To 
imagine that you are not so even 
in the state of the soul is also 
ignorance. When you have actually 
realized that state and when there is 
no longer any question whether you 
should believe like that or not, then 
alone you can be understood to have 
realized the Self. For, really speaking, 
you arc of this nature. 

"S/Va" 



“Avatara-tattva” in relation to “Viswa-sristi”. 


By 

The word ‘avatara’ ( in the sense 
of incarnation ) occurs many times in 
the Puranas and other kindred works 
in Sanskrit literature, but no direct 
trace of it is found anywhere in the 
Vedas. Yet the Saiphitas and 
the gratis show evidences of the 
actions of the Avataras, as is indi- 
cated by the clear expressions— ‘^T 
( He placed His strides 
for three times ), sir’ ft?™PC 2 3 

( This Iliranya was born thrice ), 

( He created that 
and entered into that very one ). 
That is why the commentators explain 
the term ‘Avatara’ as TOU 

arrorc:’ — to be incarnate is to 
manifest oneself in the illusory world 
from the ‘aprapanclia*, i. e., the con- 
scious region free from the dross of 
illusion. 

Now, how can we distinguish 
between these two regions, aprapavcha 
and prapaheka ? Regarding the latter it 
may be said with the concurrence of 
the author of Brahma-Samhita, that 
beyond this visible universe moving 
about in the ether, t, c. t sky, there lies an 
ocean of causes, consisting of the three 


1. Bigveda I. 22. 17; Atharvaveda 7, 2G. 4; 
Samaveda I. 222 and 2. 1019; Vajasaneya- 
Samhita 5. 15; Taittiriya-Samhita 1. 2. 
13. 1; Maitrayani-Samhita 1. 2. 9; 18. 
17; 4. 1. 12 and 16. 4. 

2. Atharvaveda 13. 3. 21. 

3. Taittiriy opart i *had 2. 6. 1. 


Nagendranatha Ciiakravarti, M. A. 

qualities ‘Sattva*, ‘Rajas’ and ‘Tamas* 
and this is the ocean that is termed 
as ‘Pradhana’ or ‘Prakrti* or 'Maya'. 
After this ocean there is ‘the world 
of the Siddhas’, t. c the absolute 
conscious region 1 which leads to the 
Paravyoma ( absolute Ether ). This 
Vyoma holds in itself the infinite 
Vaikuntha wherein the Lord tastes 
of His eternal ‘Lila’ in different forms. 
Over all, there exists the region ‘Sri 
Goloka ’ 5 where the Lord acts in different 
roles and as a covering of this region 
there stand the four phalanges, 
‘Vasudeva*, ‘Sankarsana*, ‘Pradyumna* 
and ‘Aniruddha’. 

In the deluge at the end of the 
cycle there exist only the conscious 
regions mentioned above and the 
Lord in the eternal form with all 
His retinues; while the Jlva , Prakrti 
and all its emanations lie dormant 
in atomic state in the Sankarsana, 
When the Lord desires to create 
again’’’, there becomes a manifestation 
of the power of Prakrti lying dormant— 
this is termed as the ‘Karanfirnava ’ 7 

4. ^ mfa ft i 

flTO TOT hvw sftni eTflT: II 

( qiiolid in Jihaktirasamriiasiwiltu I. 2. UJS from 
lirahmanda-Purana ) 

5. «TT«ra<Trfe fasroifa ^ 

( Brahma- Samhita V. b’J) 

6. <3 fep sftnj ’pn 

( Aitarryopaniahad I. 1- 1 

7. ^iwi: g awww* i 

wfaRW u 

(Brahma- Samhita V. 10. ■ 
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( the ocean of causes ). When the 
Lord enters into this ocean as a 
Man, there spring out the ‘Mahat-tattva,’ 
‘Ahankara-tattva’, etc., and with that 
is connected the creation of the world. 
After the creation of the world the 
Lord enters into it as the Second 
Man. 8 Brahma manifests Himself from 
the lotus-navel of this Man and when 
He creates the universe, the ‘Jivas’ 
and the visible materials, the Lord 
sends in it the ‘Jivas’ lying dormant 
at the deluge and lie Himself enters 
into the body of the ‘Jivas’ as the 
Third Man.' 1 These three incarnations 
of the Lord are known as ‘Purusas’, 
as He dwells at the ‘Puras’ like the 
‘Karanarnava*, the universe, and the 
heart of the ‘Jivas’. 

The Conscious regions as Vaikuntha, 
Goloka, etc. are real, and the universe 
etc. are aprapaJicha, i. c., unreal, illusory. 
The above-mentioned forms of the 
Lord are known as His incarnations, 
as He descends ( ^ +34-^ ) from 
the real to the unreal, t. r., comes down 
below the line which divides the divine 
4 'rom the human world or status. 
These Avataras are the Lil avatar as. 
Besides these, there are other 

Avataras, such as the Gunavataras, 

Yugavataras, etc., which will be dis- 

cussed later on. The eternal beautiful 
form of the Lord, when manifested 
in the illusory universe, is known 
as an ‘Avatara’; but this is no proof 
of His being an illusion Himself. 

( Taittiriyopanishad II. vi. 1) 

9. <a W ff^’ 

( Chhandogya u pan in had VIII, iii, U ) 


The Lord is the embodiment of 
three powers, namely, Self-power 
( Swarupa-Sakti), power of illusion 
( Maya-Sakti) and the power of being 
( fiva-Sakti ). At the great deluge, 
powers relating to Maya and J'wa 
lie submerged into Him. The function 
of the Self-power never ceases; so 
the effects of this power, like the 
region, retinue and play, still exist. 
The power of vision ( drk-sakti ), of 
motion ( Kriyci-Sakti ) and of speech 
( Vak-Sakti ), etc., though existing in 
a person, are not perceptible at the 
time of his sleep. But that does not 
end the Self itself. Similarly, the 
powers of Maya and Jlva, though 
existing in the Lord, have no function 
at the time of the deluge; while the 
Lord’s Self remains as it is, He 
remains in his own playful way of 
eternity. Through the will of the 
Lord to create the world, the three 
well-known qualities of the dormant 
Maya get manifested and there 
becomes a gradual evolution of the 
Mahat-tattva^ etc., through the power 
of action transmitted to Maya by 
the Lord in the form of a Purusa . 

Now, let us see how this problem 
has been tackled and solved in the 
various systems of philosophy. We find 
that, from the NyUya-Vaisesika point 
of view, there remain during the 
deluge only the pervading elements 
( Vibhupadartha ) like the Lord, time, 
space, etc., and the worldly atoms. 
At the volition of the Lord to 
create the universe, there begins an 
action in the atoms and the world 
is created in their mutual combination 
in the order of bi-atoms, tri-atoms, etc. 
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In the view of the Sankhya and 
Patanjala systems, there exist only 
the Purusa and the Prakrti during 
the deluge. The Prakrti is ever- 
changing, but during the deluge she 
remains in a state of equilibrium. 
When this equilibrium is disturbed 
due to the union with Purusa, there 
spring out the Mahat-tattva, etc. and 
thereby the world is created. This 
union is brought about by an 
impersonal psychic force, fate or Karma . 

According to the Adwaitavfida, 
there remains indeed one Brahma 
only at the end of a cycle; but the 
existence of A pi ana does not cease 
altogether. As this existence is nothing 
more than the Brahma , there is no 
harm to the doctrine of non-duality. 
At the time of creation, the world is im- 
agined (kalpUa) in the Brahna through 
this Ajaana . This imagination cannot 
be termed as a mere whim, as a clear 
gradation is indicated by the Srutis: — 

(Taiiliroja itpaviahad IT. i. 1) 

In all these views, the creation 
begins from the contact of the con- 
scious with the minute unconscious 
matter and the unconscious matter is 
admitted as eternal. In course of 
this contact, it is the unconscious 
element that undergoes a change, 
while the conscious one remains in 
a stable condition. Moreover, the atoms 
of the Nyaya and the minute form 
of the world ( tanmatra ) of the 
Sankhya are only the different means 
to explain the same element in the 
origin. According to the Nyaya, the 
creation begins from the atoms; where- 
as, according to the Sankhya, it begins 


from more minute elements like the 
Ahankara-tattva, etc. Secondly, the 
Prakrti of the Sankhya and the 
ocean of causes of the Bhagavata 
strike at the same point. The Bhagavata 
solves the cosmic problem by starting 
from the power of Maya lying dormant 
in the Sankarsana, the minute state 
of the ocean of causes. This theory 
has found its strong confirmation in 
the hands of great exponents 
like Madhva, Ramanuja, Nimbarka 
Vallabha and others. 

Now we give something about 
the variety of the Avataras hinted 
above and thus end our discourse. 
There are some Avataras of the Lord 
who come down to the world once 
in a cycle ( Kaifia ) and they are 
called Kalpavataras, as Ramachandra, 
Nrsiijilia, and so on. There are some 
like Yajna, Ajita, and so on, who are 
born once in a Manvantara, i. e., 
fourteen times in a cycle, and they 
are known as Manvantaravataras. 
Sukla, Rakta, etc. are Yugavataras, as 
they come down once in a yuga. 
This sort of Avatara lias been copiously 
described in the Gita. Besides these 
there are Avataras as Aprs a and Lila . 
They come to the world for the 
welfare of the Jivas. Cf. Gita — 

qfcrrcre fSrarare i 

WTOFOTfa 3^ ii 

Purusfivataras 10 and Gunavataras 
carry out the creative functions beyond 

10. fa? 1 

uifa WU 11 

( s atvata-tari ra) 
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the perception of the Jivas. 
They are also innumerable in 
number. 

The next question is wherefrom 
these our Avataras come. They come 
or emanate from the self-revealing 
power of the Lord and it is this 
power that has got the name ‘Suddha- 
Sattva’ ( the pure Sattva ). The Sattva 
quality of the Prakrit is not self- 
revealing, it is something devoid of 
consciousness; but the pure Sattva is 
all-consciousness. There is no ordinary 
Sattva in the Lord; for He is the 
purest one. Cf. Visnupurana — 


m ^ %m\ gon: i 
B SHRR: sreforg ii 

The Lord is infinite; so His power 
is infinite and eternal. With this 
power He reveals Himself as Avataras 
in the innumerable Brahmandas. 
Besides these, there are some Avataras 
who are not the parts of the Lord 
but perfect Jivas. They are designated 
as Avataras inasmuch as the power of 
the Lord is transmitted to them. 
Parasurama, who extirpated the 
Ksatriyas for twenty-one times, is not 
the Lord Himself but an Avesavatara . 
This much proves well the feature of 
the Lord. 


The Mystic Interpretation of Life. 


“The mystery remains dumb , 

The meaning of this pilgrimage , 
The endless adventure of existence T 

— Tagore . 

Men in all ages have tried to 
solve tiie mystery that confronts a 
thinking man at some stage or other 
of his life: Why is he born ? Whither 
is he bound ? Why this diversity in 
the constitution and character ol 
things created ? Why this misery in 
the Universe ? Does a blind I 'ate 
rule this world ? Is there anyone like 
a Creator ? If so, what is he like ? 
What, after all, is the meaning of 
life ? Where is that man of thought, 
whether born in this country or another, 
at this period or another, belonging 
to this religion or another, putting 
on tatters or dwelling in mansions, 
who is not struck by this seeming 
incongruity and who does not in 


By Bankky Bkhari, B. A., LL. B. 

sheer desperation cry out: What is 
all this, after all ? 

No genius has yet given a satis- 
factory answer to the “why, whence 
and whither” of existence. Valuable 
suggestions have, of course, been 
thrown out to clear the fog and help 
us to peep behind the veil, but the 
central mystery of creation still 
remains a sealed chapter to all except 
perhaps a microscopic minority. 

People from a very early age 
betook themselves to philosophy for 
a solution of this riddle. The different 
schools of philosophical thought in 
the East and in the West are witnesses 
to this painstaking effort. Others 
sneered at philosophy, and honestly 
advised people to keep clear of it. 
This latter class suggested the Doctrine 
of Action as the possible key to the 
secret of life, and advocated enriching 
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life by selfless work— political, social 
or philanthropic. The doctrine of action 
preached by the Gita in a way still 
gives life to many a worker. 

“There was a time when I expected 
to accomplish something before I 

died I cherish this individual 

expectation as little now No, 

my eyes will close some day before 
the same world upon which they 
first opened”* 

Thus writes Mr. Holmes summing 
up the experiences of those who have 
merged their lives in the service of 
humanity and lost their identity in 
social and other selfless work. One 
is thus inevitably driven to the 
conclusion that the sum-total of misery 
in the world will never diminish. 
In fact, it would be a truism to state 
that Truth in order to manifest itself 
in this illusory world had to put on 
a veil, the veil of this material world. 

The appeal is at times made to 
nature and it is urged that in its 
shy smiles and modest looks and the 
equitable treatment of all, irrespective 
of class or kind, is hid the meaning 
of life. Commune with it, the poets 
proclaimed from time to time, and 
Peace is yours. 

HAS SCIENCE OFFERED A 
SOLUTION ? 

And yet others have pointed their 
fingers at Science for the answer and 
impudently permitted the scientist to 
disturb the petals to know “the secret 
of the rose”. Although his experi- 
ments have led at times to a fruitful 

* ‘The meaning of life’ by Durant, p. 85 


analysis, yet synthesis whereby life 
could be given is beyond his ken. 

The scientist knows best to destroy. 
The Creator’s role is beyond his reach. 
All matter has been analysed and the 
ultimates — protozoons and electrons— 
have been arrived at, but in spite of it 
all life has remained a hidden mystery. 
He could not revive the dead to life. 
In fact, it is doubtful whether lie 
has at all answered the riddle. One 
great figure amongst the scientists, 
the celebrated physicist Sir Oliver 
Lodge, confessed that the scientist 
could not say which came first, the 
egg or the lieu ? By all means let 
the scientist carry on his useful 
work at the bidding of the creative 
impulse within him; but let him not 
try to wink at those hard realities 
that will always escape his instruments, 
howsoever sensitive. An American 
film-star has expressed himself with the 
serenity of a thinker in the following 
words and sounded his note of advice* 
to the scientist: — 

“Grope, by all means, for Truth ; 
but grope with sensitive finger:-', 
pushing veils gently aside, not tearing 
them. The bloom is easily rubbed 
off the peach, but not all the science 
and research of a Machine Age can 

put it on ” 

CAN THE PROBLEM BE 
AVOIDED ? 

Others have suggested indifference 
to the problem itself — the gospel of 
mystification and intoxication with 
life: forgetting oneself in the affections 
of the family or else living in complete 
surrender to the art or literature to 
which one is temperamentally inclined 
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Such perpetual stupefaction, however, 
was impossible as would for ever 
massacre the query that oftentimes 
disturbs us. The miracles that we 
witness round us every moment 
convince us that the Call cannot be 
avoided. There must be some meaning 
behind life. There is, therefore, no 
justification for the attitude pointed 
out in Kipling’s lines of allowing life 
to have its course: 

“It is like a look, I think, this 
bloomin' world, 
Which you can read and care 
for just so long ” 

The problem cannot be so easily 
brushed aside. The search has been 
carried on for ages. Here is what 
our predecessors have to say on the 
problem: and where their ramblings 
took them is clear from the record 
of their experiences. 

The search of Tolstoy took him 
through the mazes of philosophy, 
loistuy science and all the arts; but 
disappointment was the only 
result- “1 know now”, said he, “all 
that science so obstinately seeks to 
learn, but the answer to my question 
to the meaning of life is not to be 
obtained in this way. I saw that 
Philosophy, notwithstanding that, or 
because an answer to my question 
had become the direct object of its 
inquiries, gave no answer but the 
one I had given to myself: 

What is the meaning of life ? 

Nothing. 

Or what will come of niv life ? 

Nothing. 

Why does all that is, exist ? and 
why do I exist? 


Because it does exist.” 

( My Confession, p. 26 ) 

Schopenhauer’s strivings led him 
to propound the Theory of 
Sch'.'i t-nhuci-r Will, that “where there is 
no will there is no phe- 
nomenal appearance, there is no Uni- 
verse. The only thing that remains is 

nothing That we fear annihilation 

or, what is the same, that we wish 
to live only shows that we ourselves 
are nothing but that wish for life and 
nothing beyond it.” The ultimate 
solution he saw was despair and 
advocated suicide. 

Socrates, however, proclaimed that 

“Truth is approached only 
soerau* in proportion as we are 
farther from life.” 

Goethe died crying for more light. 
Whatever little visions lie had, 
(i ^^- made him oiler only one advice, 
“Be a whole, or join a whole.” 

It was Emerson whose search 
through the realm of Philosophy 
Eim-rsd. carried him to the conclusion 
that the riddle is unsolvable. 

Buddha saw desires at the back 
of all misery in this world, 
r.Midu and underlying his teachings 
was the Doctrine of Nirvana, 
the annihilation of the drop in the 
Ocean of Truth. 

Christ preached, among many 
beautiful truths, the glories of 
chiij-t childlike faith, and invited the 
attention of the aspirant to the 
lily in the field and to the chirping 
bird in the sky at dawn, to understand 
the joy of earning not for the morrow. 

Solomon, of course, dismissed 
the question with the reply, 
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Solomen “vanity ot vanities, vanity of 
vanity, all is vanity.” 

To-day many refuse to accept 
these dogmatic statements, nor 
crahiuanir d 0 the churches, ceremonials, 
Theory t he temples and the rituals 
appeal to them. They would 
not like to have their mental vision 
dwarfed by the enunciations and 
arguments of logic or the cobwebs 
of philosophy. Nor do they agree with 
those who describe the Brahmanic 
Theory as preaching silence and blind 
submission and as giving merely a 
poetic reply when it says in answer 
to the problem:— 

“Why does the bird sing ? Why 
does an artist create a beautiful thing ? 
So God made the world for the sake 
of Lila, for joy, for fun, out of a 
happy creative impulse, the pleasure 
of doing it. The Universe came into 
being as an act of free joy and 
sacrifice, a love of giving and spending 
Himself. That is why life is normally 
such ecstasy, such wonder, such bliss. 
We were born out of the divine joy- 
ousness. But as to the why of every- 
thing ? The Brahman prefers to 
answer with his finger on his lips.” 

This interpretation of the Theory 
of the Brahma by Rev. Davies in 
his “The League of Religions” also 
puts the case as propounded by 
Guru Nanak who spoke exactly to 
the same effect in the following lines: — 

“God Himself having created was 
pleased, and valued what he had done.” 

( The Sikh Religion by Mar-;iuIilTp, Vol. 1, p. lift) 

This why and wherefore is an 
The- Truth incontestable problem that 
Incc, £bio t " con ^ r 9 nts everybody. “One 

0 can live only as long as one 


is intoxicated, drunk with life; but, 
when one grows sober, one cannot fail 
to see that it ( the world ) is all a 
stupid cheat.” Tolstoy further adds “Life 
then becomes insipid.” Man then runs to 
find the solution. Days and nights are 
passed in trying to understand:— 

“What will be the outcome of 
what I shall do tomorrow ? Why 
should I live ? Why should I do 
anything ? Is there in life any 
purpose which the inevitable death 
which awaits me does not undo and 

destroy” “Without an answer to these 

questions,” adds Tolstoy, “life could not 
go on.” 


Then starts the search, the solution 
to the enigma. These answers 

utopia thr are t ^ ie resu ^ d ee P thought 
Solution ? and not the voice of sheer 
desperation. The reflective 
epicureanism, the suggestion to suicide 
or the mere stupefaction and reference 
to animal blindness are no solution lo 


the riddle. The quest of William 
James took him to a modern Utopia, 
but he was convinced that it could 


not be the object of life to create 
such Utopias. He describes his ex- 
periences on the occasion thus:— 


“A few summers ago 1 spent 
happy week at the famous Assembly 
Grounds on the borders of the Cliataqua 


Lake. The moment one treads that 
sacred enclosure one feels one’s self 
in the atmosphere of success. Sobriety 
and industry, intelligence and goodness, 
orderliness and ideality, prosperity and 
cheerfulness pervade the air. It is a 
serious and a studious picnic on a 
gigantic scale. Here you have a town 
of many thousands of inhabitants, 
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beautifully laid out in the forest and 
drained and equipped with means for 
satisfying all the necessary lower and 
higher wants of man. You have a first- 
class college in full blast. You have 
magnificent music — a chorus of seven 
hundred voices, with possibly the most 
perfect open-air auditorium in the 
world. You have every sort of athletic 
exercise, from sailing, rowing, swim- 
ming, bicycling to the ball-field and 
the more artificial doings which the 
gymnasium affords. You have kinder- 
garten and model secondary schools. 
You have general religious services 
and special club-houses for several 
sects. You have perpetually running 
soda-water fountains, and daily popular 
lectures by distinguished men. You 
have the best of company and yet 
no effort. You have no zymotic 
diseases, no poverty, no drunkenness, no 
crime, no police. You have culture, 
you have kindness, you have cheap- 
ness, you have equality. You have 
the best fruits for what mankind had 
fought and bled and striven for under 
the name of civilization for centuries. 
You have, in short, a foretaste of what 
human society might be, were it all 
in the light, with no suffering and 

no dark corners And yet what was 

my own astonishment on emerging 
into the dark and wicked world again, 
to catch myself quite unexpectedly 
and involuntarily saying: Ouf ! what a 

• elief ! I cannot abide with them. 

Let me take my chances again in the 
hig outside worldly wilderness with 
all its sins and sufferings ”* 

* The philosophy of William James, 
pp. 341 — Modern Library Series. 


And the conclusion at which he 
arrived was “what our human 
Janus* emotions seem to require is 
Rtply the sight of struggle going 
on.' 

The Professor's sympathies took 
him to the very place that the 
questionings of Tolstoy took him to — 
“to the pick, the scythe, the axe and 
the shovel", and at the sight of sweat- 
ing and aching labour working with 
patient endurance he felt a wave of 
sympathy greater than anything he 
had ever before felt with the common 
life of common men. It began to seem 
as if virtue with hoary hands and dirty 
skin “were the only virtue genuine 
and vital enough to take account of.” 
He felt that the more one lived by his 
intellect the less one understood the 
meaning of life. He perhaps came to 
the conclusion that the solution lay 
behind the honest faith and childlike 
simplicity and belief of a labourer. 
“Unless ye be like children ye shall 
not enter the kingdom of God", said 
Christ. 

Whatever it be, the life of the 
labourer, the one referred to, taken 
completely, is one of ignorant sclf- 
complacency and forced self-denial: 
and it is my opinion that his blind but 
honest faith is no answer to the 
query that always baffles the human 
mind: “how to reconcile the goodness 
and omnipotence of God with the 
immense volume of evil in His 
Creation." 

The metaphysical explanation of 
life that the progress of 
o^Natun^ Creation is in a circle, the 
flower that blooms to-day 
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will fade away tomorrow only to return 
the next day, assumes death to be 
inevitable and this inevitable is made 
synonymous with the natural. 
Natural, in the popular sense, carries 
a human touch with it ; but death 
that deprives me of the object of my 
love, before it has attained maturity 
( and this happens so often in the 
case of early deaths ), is apparently 
most brutal. Nature that creates 
cannot be the one that destroys. 
The positive and the negative can- 
not exist in the one and the same 
thing. It is not a question of degree; 
even whiteness to blackness is mere 
gradation, but death to life never— 
they are of opposite natures. The 
thinking man to-day argues, why is 
a child created robust and cheery 
if it is to die the next day ? This 
mighty caprice of Nature cannot be 
accounted for by our knowledge of 
books. All said, my faith does not 
permit me to robe the Creator in 
Nero’s cloak. 

THROUGH RELIGION OF LOVE 
THE SOLUTION LIES 

The religion of love, which 
demands no academic qualification, 
or riches or penances, and yet ‘yielding 
of life is the first stage in the Path 
of Love, the end thereto being un- 
known’— seems to be the only possible 
way to seek the solution to the eternal 
riddle. Bliakti-Marga ( i. the Path of 
Devotion ) is the only pathway through 
which one can reach the goal. 

And this brings me to the cult of 
the devotee, call it by whatever name. 
I, however, adopt the nomenclature 
MYSTICISM for expressing the credo 


of the devotee, whom I always consider 
and term a mystic. This credo 
adopted in Persia the name of Sufism, 
of Neoplatonism in Greece, in India of 
Vedantism and Vaishnavism. Of 
course, there are vital differences 
in the principles and practices of 
these various creeds in the various 
countries and at different periods. 
One basic principle, and in fact the 
kernel, is the same, the realization by 
personal experiences and consciousness 
of the unity of the individual soul 
with God. 

ARE MYSTIC EXPERIENCES 
REAL ? 

This mysticism is far from being 
confused with mystification. It is a 
practical and a scientific religion. By 
‘practical’ and ‘scientific’ I should not 
be understood to imply that the 
experiments can be performed in 
laboratories made of brick and clay 
and with crucibles made of iron or 
glass. The mystic’s laboratory does 
not exist outside himself. His instru- 
ments, too, are different, and they 
are not outside himself. If the 
scientist could invent instruments 
capable of recording the nature of 
the emotions of the human heart and 
depicting the pangs of separation and 
the joy of divine meeting, he could 
dispense with the mystic’s method of 
experimentation, meditation and intro- 
spection. Failing that he will have 
to learn the science of the alchemy of 
the mystic, which transmutes the 
dross in the human heart into gold, 
and experience for himself the reality 
of those effects. At any rate, during 
this period j of waiting, the aspirant 



No. 7 ] 


THE MYSTIC INTERPRETATION OE UEE 


565 


can weigh and examine the testimony 
of some great thinkers as to the 
reality of these experiences of the 
mystic. A great philosopher and 
scientist of recent times has, of course, 
condemned them as mere phantoms 
or insignificant phenomena. My convic- 
tion, although I claim to be no 
mystic myself, is that they are genuine. 
Mysticism has often been used as a 
term of reproach for “any opinion 
which is regarded as vague and vast 
and sentimental, and without a base 
either in facts or logic” This class 
of thinkers have often tried to ridicule 
the mystic states as merely dreamy 
states and the experiences of a mystic 
as mere phantoms and apparitions of 
an overheated, exhausted or excited 
brain. Sir James Crichton Browne 
opined that “they connect themselves 
with the perplexed and scared disturb- 
ances of self-consciousness which 
occasionally precede epileptic states.” 
It is needless to criticize this class 
of opinion except by saying that these 
thinkers appear to speak from ignorance. 
Sir Muhammad Iqbal, whose study of 
the subject is ackowlcdged by author- 
ities of repute, sums up his arguments 
in support of the genuineness of these 
experiences by pointing to the 
various ingredients of mysticism, viz., 
‘the immediacy of the experience, 
which means that we know God just 
as we know other objects” and “the 
unassilable wholeness of the mystic 
experience, i. c-> the mystic state 
brings us into contact with the total 
passage of reality in which all the 
diverse stimuli merge into one another 
and form a single unanalysable unity 
in which the ordinary distinction of 


subject and object does not exsit”, and 
“the fact that to the mystic the mystic 
state is a moment of intimate associa- 
tion with a unique other Self, transcend- 
ing, encompassing and momentarily 
suppressing the private personality 
of the subject of experience”. All these 
prove that mysticism is no phantasy. 
“Considering its content, the mystic 
state is highly objective and cannot be 
regarded as a mere retirement into 
the mists of pure subjectivity.”* 

That it cannot be a mere dream 
or a hallucination is beyond doubt. 
The similarity of mystic experiences 
of tlie followers of one religion with 
those of another is a strong point 
in favour of my contention. The 
Samadhi of the Hindu is akin to the 
Fana of the Persian Sufi and not 
different from the trance of Saint 
Teresa. 

MYSTICISM— A WORLD-WIDE 
INSTITUTION 

Mystics, in fact, arc not the 
monopoly of a particular creed or of 
a particular country. They exist for 
all times. Their utterances, better 
styled the mystic classics, “have neither 
birthday nor native land.” Tlie mystics 
are known amongst tlie Hindus, 
amongst the Buddhists, among the 
Christians and amongst the Moslems. 
Although the paths outlined by the 
various classes of followers may 
apparently be different, there is no 
denying that the objective of all is 
the same — to become one with the 
Absolute. The Buddhist will try to 


* Six Essays on the Religious Recon- 
struction of Islam , p. 24. 
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achieve the goal by Dhyana , the 
Vedantist by Samadhi , the Sufi through 
Fana , and the Christian will try to 
raise himself into a state of super- 
consciousness by prayers and piety. 

VEIL OF SECRECY 

Another feature of mysticism 
common to its followers in the various 
countries is the veil of secrecy which 
it has adopted everywhere. This is 
responsible for the difficulty in finding 
out the genuine mystics. It is as notice- 
able in Sufism as it is in Vcdantism or 
amongst the Christian mystics. About 
the last, one is reminded of the beautiful 
account given by Shane Leslie in his 
“Studies in Sublime Failure'* from the 
life of Patmore, the English Poet:— 

“Perhaps he did not distinguish 
between what is heavenly on earth 
and what cometh of heaven unto 
earth. The book was entitled Sponsa 
Dei, ‘the work of ten years* continual 
meditations*. This treasure-house of 
love and thought was shown to the 
exquisite Father Gerard Hopkins, 
who, although a Jesuit, was a poet. 
He hinted that such a treatise was 
‘telling secrets*. The phrase entered 
Patmore’s soul like a barb. If a priest 
may never tell the secrets of his 
confessional, should a poet reveal 
the closer secrets of God ? Perhaps, 
as a line says in the Odes, ‘lest 
shameless men cry shame’, he burnt it.” 

Writing to Francis Thompson, 
Patmore said, “I am too concrete and 
intelligible. I fear greatly lest what 
I have written may not do more harm 
than good by exp sing divine realities 
to profane apprehensions. After all 
it is brutal to— 


pluck the blushing petals off 
To find the secret of the rose ” 

MYSTICISM DEFINED 

Mysticism has been technically 
defined as meaning that “state of 
consciousness, when the phenom- 
enal consciousness of the self of 
flesh and blood conventionally seems 
to rend the veil that dwarfed 
the hence denuded individual.” 
This condition is, of course, attained 
in the various ways pointed out by 
the mystics of the different countries to 
their followers. Although it is slightly 
different in the various countries, 
I feel some points are similar. These 
rules of conduct are put briefly by one 
of the most renowned of the mystics 
of Persia, Maulana Rum, the author 
of the Mas navi. In his Fih-a-ma-Fiha 
he concludes by his will as follows:— 

“I ordain unto you to watch your 
actions both that you do exter- 
nally and in the innermost recesses of 
your heart. Fear God. Take scanty 
meals. Sleep little. Talk little. 
Avoid sins and sinful acts. Try 
to give up desiring for much. Pul 
up with other peoples* cruelties. Fast 
and meditate in the nights. Dwell 
not among the mean and the repellent. 
Associate with the righteous and the 
learned. Remember these words of mine. 
Crave not for wealth and honour; but 
with all means pray all the time that 
the Lord should bestow on you the 
gift of Enlightenment.” 

These practices involve a trial of 
strength on the part of the devotee. 
Wedded to poverty and celibacy ( which 
is not essential to a great extent in 
the case of the mystic leading a family 
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life ) and following the mandates, the 
aspirant finds himself initiated into 
the Path. He is completely changed in 
his outlook and at the very first stage, 
if he succeeds he sees for himself tlie 
illusory natuie of the Universe and 
the need to follow the Light. A little 
later, lost in Samadhi, seated in the lap 
of the Creator, he witnesses the 
scheme of Nature. From an object 
lie is transformed into a subject. 
Although he is dead to the world, 
he is conscious of everything. Once 
he has reached that state of bliss a 
return is always painful and at a mere 
loss of the touch of the hand, the 
soul cries ‘Father, forsake me not.’ It 
is a truism, what Patmore said: — 

“I g o i with a perpetual heartache . 
None can see gods and goddesses 
and live!' 

He is dead to the world inasmuch 
as the “burning questions of the day 
do not burn him”, so engrossed he 
is in his love for the Divine. 

WHY MYSTICISM ? 

The path outlined by the mystic 
is apparently the most practical and 
scientific path. Mysticism is a living 
religion that satisfies the soul’s craving 
and gives it food. Mysticism is a 
natural growth in man. It does not 
contemplate taking anything from 
outside. It insists on diving deep 
into one’s own self and conquering 
the lost kingdom within. There is 
no running after ideas or people. 
One must seek within. And this 
search must start sooner or later. 
Memorials and miracles are not want- 
ing to provoke one to start on the 
investigation. For what else can a 


man do ? Mutability is writ large on 
everything in this world. We build 
castles in the air. We fight over 
trifles, as if we shall ever remain 
their owners. Ask Death if it is so. 
Your kingship is shortlived. Death 
points to the faded rose for inspiration, 
to the sinking sun for enlightenment, 
to the waning moon for illustration. 
Sing your song, O bird of life, for 
the moment, if that satisfies you. For 
the next moment the call comes and 
follows the exeunt. Our life is like 
the bird that enters a house and 
leaves by the other window. None 
knows whence it came and where 
it passed off. If the life of the ignorant 
gives you solace, no qualm of con- 
science will trouble you. If intellect 
can satisfy you, well and good. If a 
family life gives you refuge and con- 
solation, you should be content. But 
if these ephemeral objects only excite 
the innate desire in you to know 
the unknown, no amount of lack of 
courage or the necessity for sacrifice 
of possessions and affections should 
deter you from the Quest. Mental 
acrobatics are not true knowledge. If 
intellectualisin had been the solitary 
Path, it would have been class 
favouritism and stand self-condcmncd. 

It is difficult to say, unless one 
has trod the path himself, whether 

“ This is the Home of Lore, 

First place thy head at the door 
as ojjeriiii . , r . then seek entrance."* 

— as Kabir would say, or it is 
bedecked with {lowers. Perhaps it is the 

* q* UT *sTl®Rir m fif ! 

aaft h* ^ mfi n 
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former, or else many would have tried it. 
And those who have followed it seem to 
observe the Freemason’s oath of secrecy. 
But howsoever difficult, those who have 
entered it at all times betray a strange 
joy and their faces beam with the 
experiences of bliss their soul revels in 
every moment of their lives. But when 
you put them the question: “What 
is the Ultimate solution ?”, 
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they answer in the lines of Omar 
Khayyam: — 

“ Eternal shall remain the riddle, 
neither thou knowest nor I, 
It is a queer sphinx that can by 
me nor by thee be solved. 
All seems to be hid behind this 
veil of doubt, 
Withdraw the veil, neither exists, 
thou nor I.” 


A Peep into the Illustration. 

i. The God-Intoxicated Teacher \ 

The above is a representation of Sri Chaitanya Mahdprabhu, the 
celebrated Vaisnava saint of Bengal, at the last stage of his career as a 
renowned teacher of Sanskrit Grammar and Indian Logic. At Gaya, where 
he had gone to perform the Sraddha ceremony of liis ancestors, Nimii 
Pandit, as Sri Chaitanya was then called, shed all his intellectualism and 
developed that supernatural Bhakti which became the basis of a tremendous 
spiritual upheaval in Bengal and Orissa, the repercussions of which were 
felt in other parts of India as well. On liis return from Gaya, lie began 
to explain every lesson to his pupils in terms of Krsna. Even simple 
words and their derivations he began to trace to Krsna. When a pupil 
questioned him about the root of a certain form, he said the root of all was 
Krsna, as nothing could exist without Him. For ten days after his return 
from Gaya, the Pandit explained all lessons to his pupils in this vein. When 
the pupils at last complained that he was not making any progress with the 
texts, Sr! Chaitanya confessed that what they said was true. Taking his pupils 
into his confidence he said, “0 friends, I am helpless in the matter; I try to 
proceed with my lessons in right earnest, but each time I am baffled in my efforts 
by a blue-coloured child appearing before my eyes and playing on His flute. 
As I see Him and Him alone, I cannot talk of anything else. My ears 
hear nothing else than Sri Hari’s name, and the whole world I see as the 
home of Govinda ( Krsna ). You will, therefore, please forgive me if I am 
not able to give you any more lesson from to-day; you may go to other 
teachers for your study.” The students were seized with consternation when 
they heard these heart-rending words from the lips of their beloved teacher. 
They loved their teacher so much that they would rather give up their 
studies altogether than seek the doors of any other teacher. The artist has 
beautifully depicted the scene in this illustration. 
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He who seeth Me everywhere, and seeth everything in Me, 

Of him will I never lose hold, and he shall never lose hold of Me. 

— Bhagavadgita VI. 30. 
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I bow to Lord Sri Ki'sna, son of Vasudeva, the destroyer 
of Kaipsa and Chapura, the supreme delighter of Devaki, the 
preceptor of the world. 




Problems of the Bhagavadgita— III. 

- - By K. S. Ramaswami Sastri, B. A., B. L. 

( Continued from the previous number. ) 


GITA AND THE OLDER HINDU 
SCRIPTURES 

The attempt in some quarters to 
make out a difference between the 
Gita and the older Hindu Scriptures 
is a futile one. Some critics refer to 
verses 45 and 46 of Chapter II as 
showing that $ri Krsna flouted the 
authority of the Vedas. But there 
the Lord only says that mere Veda- 
vdda ( scriptural discussion ), addiction 
to bhoga ( enjoyment ) and denying 
anything higher is improper. Manu 
says that Vedic study and karma are 
kamya ( having some worldly motive 
behind ). Is lie, too, a condemncr of 
Veda ? The Lord says in Chapter 
X that He is Santa Veda among the 
Vedas. In verse 15 of Chapter XV 
He says that He is to be known 
through the Vedas and that He is the 
author of the Vedanta. See also 
verse 18, where He says that He is 
known in the Veda as Purusottama 
( the Highest Being ). In Chapter 
XVI He exalts Sxoadhydya ( Vedic 
study ) as an element constituting 
Daiv'i Sampatti ( Divine wealth ). In 
verses 23 and 24 of Chapter XVI 
He exalts the Sastra as the chart of 
human conduct. In verse 15 of 
Chapter XVII He says that the 
Vedic recitation is a tapas ( penance ) 
for the tongue. 

In the Gita, the word Sankhya is 
used to mean Jha'’a or Divine Know- 


ledge, and the word Yoga is used to 
mean the means of perfection and 
especially the Karmayoga. Every true 
scripture should declare the truth and 
the means of the realization of the 
truth. The Gita is a perfect scripture 
because of its declaring both. It is 
the point of confluence of all the 
highest spiritual ideals and ideas of 
India. 

The Lord being the Vcda-Purusa 
( the Person described in the Vedas ), 
Vcdavcdya ( Chapter XV, verse 15 ), 
Veddntakrt ( Chapter XV, verse 15 ), 
and PUrvdcharya— the First Teacher 
( Chapter IV, verse 1 ), and having 
come for Dharmasamsthapana ( the 
establishment of Dharma ), and J. oka- 
savior a// a ( the welfare of the world ), 
was entitled to show the real signi- 
ficance and pui port of the eternal 
gospel. None but He can rcsolv. 
the doubts of Humanity ( see Chapter 
VI, verse 39 ). He deprecates mere 
Vedavdda ( scriptural discussion ) and 
desire for Sxuari, a ( heaven ) ( vide 
Chapter II, verses 42 and 43 ). He 
gives Yoga as the key of the outer 
door of Moksa and Sankhya as the 
key of the inner door of Moksa. 
That is why the Lord when coming 
out of His Brahmananda opens with 
the key of Sankhya first and then opens 
the key of Yoga ( see Chapter II )■ 
Then in summing up His gospel lie 
closes with the key of Yoga and 
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then with the key of Sankhya ( see 
Chapter XVIII, verses 49 to 55 ). In 
disclosing to the world His synthetic 
revelation, Sri Kisna never failed t > 
knock on the head the doctrines of 
metaphysical extremists who had per- 
verted His message between the time 
of the Veda and the time of the Gita. 

On the one hand He revealed 
Nistraigunya ( the transcendence of 
the gunas ) as the essence of the 
Vedic revelation, though the Veda 
largely deals with Traigunya ( attain- 
ments in heaven and on the earth; 
see Chapter II, verse 45 ). At the 
same time He pointed out how such 
transcendence of the gunas ( Nats - 
karmya ) can come only from Karma - 
yoga ( Chapter III, verses 4, 5 and 9 ). 
lie pointed out the essential unity of 
Sankhya and Yoga as two sequential 
steps in the Godward series both 
containing the element of renunciation, 
and as paths proceeding in the same 
direction, viz., God-realization ( see 
Chapter V, verses 2 to 6 ). In Chap- 
ter XVIII He shows how even men 
of purity and vision ( ) and learned 

men ( and ) counselled 

in contrary ways — some saying that 
San nyasa mean t Ka my a-ka mi as a n ny a s a 
( the giving up of desireful actions ) 
and others saying that it meant 
Sarva-KarmapJialatyCiga ( the giving 
np of the fruits of all action ). He 
then declares His Mat am Uttamam 
( the Supreme Doctrine ) and says 
that Karma ( action ) should not be 
given up, that true 7 yaga ( surrender ) 
ls Sangatyaga ( surrender of attach- 
ment ) and Phalatyaga ( surrender of 
fruits ) and that to such tyagl ( renoun- 


cer ) there is no inevitable worldly 
phala ( fruit ) as in the case oE sakama 
karma ( desireful action ). But the 
Lord disapproves at the same time 
of regarding Karma as the end of 
life. Man is not a mere karma- 
grinding machine. The Lord is well 
called Yog es war a in the Gita ( see 
Chapter XI, verse 4; Chapter XVIII, 
verses 75 and 78 ). Hence He has not 
given mere Karmayoga or mere Rajayoga 
or mere Bhaktiyoga or mere Jnanayoga 
or mere Sannyasayoga or mere Madyoga 
or mere Brahmayoga . I shall show this 
in extenso later on. I shall show later on 
in my summation of the Gita how the 
Lord’s doctrine is that such Niskama 
Karmayoga perfected by Rajayoga will 
of itself flow in the channel of Saguna 
Bra h m a - BJ? akti - ] h a na or N it git n a 

Brahma-Upasami-Jmma and fulfil itself 
in the supreme worklessness of 
Nistraigunya, Gunatitatva , Moksa, or 
A nan da ( which are synonymous 
expressions ). The Lord says that 
memory and lapse of memory proceed 
from Him ( see Chapter XV, verse 15 ) 
and that He alone lights the lamp 
of Juana in our hearts when we are 
full of love and devotion to Him. 
We must go again and again to Him 
for light as to the true synthesis of 
the Vedic message, while gratefully 
accepting aid from all quarters in 
trying to understand the Lord’s 
meaning and message. None but He 
is our final arbiter; none but His 
words are our real Amrta (ambrosia). 

GITA AND THE ACHARYAS 

The Git Ci has been expounded by 
all the three Acharyas who have 
expounded Adwaitism and Visi§t> 
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dwaitism and Dwaitism and by their 
innumerable followers generation after 
generation. I have already indicated 
above the points of agreement and 
disagreement among them. Sri Sankara- 
charya is believed to be an incarna- 
tion of Siva. £>rl Ramanujacharya is 
believed to be an incarnation of 
Adisesa. &ri Madlivacharya is believed 
to be an incarnation of Mukliya Prana 
Deva or Vayu ( who occupies in the 
Madhva pantheon the place next to 
Visnu and Laksmi ). Each of them 
claimed to reveal the heart of Vyasa. It 
seems to me that the divergences of 
doctrine between them are reconcilable 
on the basis of the doctrine of Adliikarls 
( disciples of varying grades of fitness ). 
There is a plane of realization of 
Visistadwaitism, and there is a plane 
of realization of Adwaitism. A famous 
stanza by Sri Sankaracharya says that 
from the plane of the body ( terrestrial ) 
the soul is God’s Dasa ( servant ); 
that from the plane of the mind 
( super-terrestrial ) the soul is God’s 
aim a, and that from the plane of the 
Atma, the soul is the same as God. 

Thus I believe that each Acharya 
gave his doctrine to one set of 
Adliikarls. The strong refutation by 
each Acharya of the rival doctrines 
was also for the same purpose, i. e., 
for intensifying faith in his doctrine 
and not for vilifying the rival doctrines. 
This is called in Sanskrit as the 
N a h i- n in da-ny ay a ( the doctrine of 
non-abuse ). At the same time I 
have no doubt that the Gita includes 
and synthesizes and transcends all 
these systems of thought. The Lord 
has intended such synthesis for those 


who have gone through the disciplines 
of thought contained in the abovesaid 
groups of systems, which are intended 
for special and circumscribed groups 
of Adhikarls. 

6ri R am anuj acharya has tried to 
distil his doctrine of the diverseness 
of souls from verse 12 of Chapter 
II. But there is no warrant therefor 
such a distilliation. We may as well 
try to distil the doctrine of the unity 
of the soul from the use of the 
singular in Chapter II verses 19 and 
1 8 ( ), and from the word 
sarvagata in verse 24 of Chapter II. 
Chapter III deals only with the 
immortality of the soul and not with 
the question of multiplicity or unity 
of the soul. That question as to the 
nature of the eternal soul is discussed 
in the later chapters. As I have 
already pointed out, Chapter II 
contains the kernel of the Gita, 
Chapters II to XVII contain the 
exposition of the concentrated doctrine 
stated in Chapter II, and Chapter 
XVIII contains the summation of the 
doctrine of the Gita. It is not possible 
to show here in how many places the 
Acharyas differ in their interpretation 
of particular words in the Glia and in 
their statement of the development of 
the doctrine in the Gita. I have done 
this work in my commentaries on the 
Gita and must refer my readers tu 
that work. 

I may, however, point out here to 
what length some of the Acharyas 
are driven in trying to make the Gita 
conform to this or that preconceived 
system. Sri Ramanujacharya interprets 
Brahma in verse 10 of Chapter V as 
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meaning Prakrti, Tat in verse 17 as 
meaning the Jtva , and Brahma in verses 
24 to 26 as meaning the Jlva. It 
goes without saying that this is a 
rather violent and unnatural inter- 
pretation. His interpretation of 
Brahma in V. 18 is opposed to XVIII. 
57. In the former verse he says 
that Karmas should be surrendered 
to Brahma , ( *. c Prakrti ). In the 
latter verse the Lord says that Karmas 
should be surrendered to Him. In 
Chapter VIII he is driven to interpret 
Aksara as K setrajh a-sam a$ti ( the 

sum-total of souls ). In that Chapter 
He is further driven to discover three 
classes of devotees, viz, Aisvaryartliis 
(those who desire Atsvarya )> Kaivalyar- 
this ( those who desire Kaivalya ), and 
J minis. As a matter of fact, the 
Chapter deals with only one class of 
devotee, viz., the Saguna Brahma - 
Bhakta Jhani . The attainment described 
in it is only one type of attainment 
and not a threefold type at all. In 
fact, in interpreting Chapters VIII. 
2 1 and XV. 6 He is driven to say 
that ‘nn TO qpC ( My Supreme Abode ) 
means the state of the liberated Jiva ! 
Indeed the ancient description ( by 
whomsoever it was originated ) of 
Chapter VIII as dealing with .lksara- 
parabrahma-yoga is quite opposed to 
tile above interpretations by Sri Rania- 
mijacharya. I have already shown 
the contradictions in the interpret ations 
by the Acliaryas in respect of the 
term aksara in Chapters XII and 
XV. The Acliaryas differ also as to 
the nature and reality of Avataras 
and about there being or not being 
dillarences between Aijisfivataras and 

I’nrnavataras, 


On the whole— and I say this 
with bated breath— Sri SankarSLcharya 
pursues a simple and natural method 
of exegesis and interpretation. His 
system finds a place for the other 
systems of thought, but these have 
no place for his system of thought. 

GITA AND KSOTERISM 

There is a peculiar mental twist 
in some people which leads them to 
seek frantically for esoteric explanations 
for everything. This mania is abun- 
dantly fed by a set of thinkers and 
writers who have either a natural 
inclination in that direction or who 
find it profitable to do so. Some 
say that the word Jaya in the 
MangalaUoka of the Mahahharata 
means IS. Some try to smell an 
occult aroma in the fact that the 
Mahahharata consists of eighteen 
Parvas, that the Mahahharata war 
went oil for eighteen d .ys and that 
the Git a- contains eighteen chapters. 
Put why were not the Pandavas 
banished for eighteen years ? Why 
does not Sanaisuj'd'iyam, which is 
one of the gems in the mine of 
Mahahharata , consist of eighteen 
chapters? Some persons say that as 
Sri Krsna gave Subhadrfi in marriage 
to Arjuna who had assumed the 
San nvasl’s robe, we must infer that 
Kanna-sannyasa is necessary to attain 
BrahmaviiiyCi . It is further stated by 
some modern expounders that the 
Kauravas are impure mental tenden- 
cies, that the Pandavas are pure 
mental tendencies, that the Rajasa 
and Tdmasa gunas wrested the sover- 
eignty of wisdom from the Sattwik 
gunas; that Arjuna, who is the J~iva> 
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entered the battlefield of the mind 
( Kuruksetra ) to overcome the impure 
tendencies and use the pure tendencies 
to attain perfection in the Nivrtti- 
Marga, which would bring God’s 
grace and lead to God-realization; 
that his grief was that state of suspense 
when the soul is averse to sense-delights 
and is as yet unaware of soul-delights, 
and that God consoled him and guided 
him and acted the part of Sarathi 
( charioteer ) because it is the Vtjhuna 
or Buddhi that is the charioteer that 
is to guide the chariot aright so as 
to enable the owner ( the soul ) to 
attain the goal of God-realization. 

Some of these ideas are valuable as 
suggestive of a parallelism between 

outer and inner events. They are 

further valuable as bringing home to 
us metaphysical truths in a clear and 
vivid and almost pictorial way. But 
if we regard the Maliabharata war 

as an allegory, we are sure to lose 
the real meaning of the Gita and 
the import of God’s Avatar a and God’s 
message. I know that the Adhyatmic 
interpretation of Puranas and specially 
of the Ramayana and the Mahabharata 
is a pleasurable intellectual exercise 
and was an ancient method and not 
a new discovery of western expounders 
( as some people gratefully imagine 
and announce ). But the ancients 
knew the taints and limitations of 
esoterism unlike some modern ex- 
pounders in whom esoterism runs 
riot and has alike driven out of 
existence sanity and spirituality. 

GITA: OLD AND NEW 

To crown everything a new Gita 
in twenty-four chapters made its 


appearance in 1917. This new work 
has been published with the commentary 
of Haipsa Rsi and it is said that 
till recently this text and the commen- 
tary were known only to the Siddlia 
Dharma Mandalam. I do not wish 
to cause any rude shock to those 
who are fired by new faith for new 
cults. Faith is often blind and will 
run its course heedless of the counsel 
of Reason. It is Aryan Faith alone 
that heeds the voice of Reason ami 
the voice of Revelation aright and 
verifies its path and its progress step 
by step. 

While some persons wish to find 
out the esoteric significance of the 
figure ‘18* as the old Gita consists of 
eighteen chapters, the publishers of 
the new Gita have thrust it into 
twenty-four chapters and connect them 
in a mystic way with twenty-four 
syllables of the Gayatrl-inantra . W»- 

have heard of the Gayatrl-Raimya *ui 
extracted by some mystical processes 
of extraction from Vfilmlki’s woik, 
Some letter is picked up somewhere 
in one out of every one thousand 
verses, and twenty-four such letters 
are woven into the Gayatrl garland. 
What divine compulsion theie is that 
the Gita should have twenty-four 
chapters, we do not know. 

A new Pa ray ana- k ra m a has bc« n 
revealed for the new Gltd . Its />V 
(seer) is Nara-Narayana and not 
Vedavyasa; its Chhanda ( metre ) is 
not anustup but gayatrl; and its 
devata ( God ) is not Sri Ki>na 
Paramatma but Sri Yoga-Brahmavidya. 
There is also a new Gitartha-saijigraJm 

by Gobhila for the new Glia* 
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This is not the place for analysing 
the new Gita in great detail. It 
may, however, be pointed out that 
the new Gita bears ample internal 
evidence of its spuriousness. The 
verses of the old Gita have been 
seized and scattered pell-mell over its 
pages. In the third chapter Arjuna 
asks about the Vibhutis and the 
Lord replies about the purpose of 
His avatara! The verses of Chapters 
IV and X of the old Gita are scattered 
pell-mell through Chapter III of the 
new Gita . In this way in chapter 


Mysticism in Poetry. 


There are comparatively few relig- 
ious, pantheistic or philosophic poems 
in any literature, which are clearly 
mystic in thought or inspiration. The 
mystic is one who, overwhelmed by 
a consciousness of an infinite power 
and his own soul, seeks unity with 
that power and reality. To him the 
communion is always personal com- 
munion with the beloved living 
reality, demanding a whole-hearted 
self-giving’. Ultimately it matters 
little what the mystic’s particular 
conception of his objective may be, 
because it can only be inadequate 
and therefore unimportant, when 
compared with the ever-growing sense 
of the reality behind human concep- 
tion. Thus the mystic’s experience 
becomes more and more an inner 
thing of the soul, unconformable with 
concrete images; so that “glimpsing 
glory on the mountain’s top”, while 


after chapter there is no correspon- 
dence between Arjuna’s question and 
Sri Krsna’s answer. In Chapter VI 
Arjuna asks how man commits sin. 
The reply of §rl Krsna consists of 
some verses picked up from Chapter 
XVIII of the old Gita and presented to 
Arjuna in a manner that must bewilder 
him if lie appears in flesh and blood 
to-day. But the climax of absurdity is 
reached in Chapter XXIV where Arjuna 
asks what are Sannyasa and Tyaga and 
£>rf Krsna replies that He is Kata bent 
on the destruction of the world. 

( To be continued ) 


- By Arthur E. Massky. 

saying “it is good for me to be 
here”, and longing to remain, he 
must yet return from the heights 
and, consciously or unconsciously, 
translate into action and so pass on 
the light of his spiritual motive 
power. 

The Mystic Way is a process of 
sublimation in which there are three 
fairly clearly seen stages — Purgation, 
Illumination and Union . 

In “To a Daisy” Mrs. Meynell 
expresses the normal view of con- 
sciousness and its limitations— 

“Slight as thou art, thou art enough 

to hide, 

Like all created things secrets 

from me, 

And stand a barrier to eternity 

O daisy mine, what will it be to 

look 

From God’s side even on such a 
simple thing.” 
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This normal perception is of the 
world of single vision, which the 
mind and senses raise between our- 
selves and reality. Further we do 
not attempt to go, but in some great 
moment we are lifted by sorrow, love 
or beauty, to another level of con- 
sciousness. Then we realize that our 
ordinary perceptions arc merely symbolic 
labels— 

“A spark disturbs our clod, 

Nearer we hold of God” — 

and catch a glimpse for an instant 
of the divine unifying principle 
behind appearance, which it is the 
aim of the mystic consciousness to 
apprehend. 

“If the door of perception* were 
cleansed’ 1 , said Blake, “everything 
would appear to man as it is— infinite”. 
This cleansing is the aim of the 
mystic poet. In Francis Thompson’s 
“Kingdom of God” we get the finest 
among many fine poetic expositions 
of this:— 

“Not where the wheeling sytems 

darken, 

And our benumbed conceiving 

soars ! 

The drift of pinions would we 

hearken, 

Beats at our own clay-shuttered 

doors. 

The angels keep their ancient 

places, 

Turn but a stone, and start a wing 1 

’TiB ye, ’tie your estranged faces, 

That miss the many-splendoured 

thing.*’ 

Poetry can only be mystical to 
a certain degree. Pure Mysticism, 
when the state o c Union is reached, 

is mute. The condition or method 


of Mysticism is the elimination of all 
media, of everything that comes 
between the soul and its objective, 
and the striking directly at Truth. 
On the other hand poetry interposes 
a medium between the mind an 
Ultimate Truth. 

Poetry — 

“Secs the world in a grain of sand 
And heaven in a wild flower.” 

—where Mysticism can only revel 
in a “white celestial thought”. In 
dealing with the poet mystics, it is 
with the first two states of Purgation, 
and Illumination that we are con- 
cerned. They seem never to go on 
beyond the heights of illumination 
through the great dark night of the 
soul to the state of union. The first 
state may be called that of divine 
discontent with animal and social 
consciousness, and a growing asceticism 
of body and mind aiming at concen- 
tration on Eternal Reality, which 
involves a struggle between the lower 
interests and the demands of the 
spiritual life. Donne expresses this 
desire to break free from material 
ties in the following lines — 

“Batter my heart, three person’d 
God; for You 
As yet but knocke, breathe, shine 
and seek to mend 
That I may rise, and Btand, 
O’erthrow me, and bend 
Your force to break, blow, burn 
and make me New, 

I like as usurpt towne to another 

duo, 

Labour to admit you, but oh, to 

no end, 

Reason your viceroy in mee, meo 
should defend, 
But is captiv’d and proves weak 

or untrue. 
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Yet dearly ‘I love you’ and would 
be loved faine; 
But am betroth’d unto your enemie. 
Divorce Mee, untie, or breake that 

knot againe; 
Take me to you, imprison mee, 

for I, 

Except you enthrall mee, never 
shall be free, 
Nor ever chaste except you raviBh 

me." 

The anguished conflict and discour- 
agement as well as the unavoidable 
obligation to follow on, in one who 
has once seen the way is wonderfully 
and interestingly shown in Thomp- 
son’s “Hound of Heaven”, but perhaps 
it is more tersely expressed, and with 
more simple conviction, in Herbert’s 
poem The Collar , of which I will 
quote the beginning and the end:— 

“T. strucke the board and cry’d, 

no more; 

I will abroad. 

What shall never sigh and pine a 
hlv lines and life are free; free as 

the rode, 

Image as the wind, as large as 

store 

Shall X be still in suit. 

Have 1 no harvest but a thorn 
To let me blood, and not restore 
What I have lost with cordiall 

fruit. 

Away ! take heed; 

I will abroad. 

Call in thy death’s head there, tie 

up thy tears 
He that forbears 
To suit and Burve his need 
Deserves his load. 

But as I raved and grew more 
fierce and wild 
At every word, 

Me thought I heard one calling, 

‘Childe’ ; 

And I replied ‘My lord'." 

2 K. K. 


Thompson’s poem is haunting, 
full of colour, light and shade, but 
verbose beside Herbert’s. 

In the state of illumination where 
“life is a quickness which God hath 
kissed”, consciousness ascends from 
thought to contemplation, and the mind 
undergoes a mental and emotional 
enhancement whereby it apprehends 
reality. Wordsworth describes this 
experience, which some call absolute 
sensation thus: — 

“The light of sense 

Goes out, but with a flash that has 

revealed 

The invisible world." 

These necessarily fragmentary 
contacts with Reality broaden out 
into a wholeness of communion. “The 
state of illumination is an experience 
of eternity but not of the Eternal One”. 
The artist, lover and mystic is led by an 
emotion, which is the driving power 
of the spirit, into a unified and sim- 
plified existence, where a reality, which 
the intelligence cannot comprehend, 
is known and frit . A wide range of 
mystical experience belongs to this 
second stage on the way. Absolute 
value cannot be attached to any of 
the symbols under which the con- 
sciousness apprehends reality. At this 
stage we have the nature mystics’ 
consciousness of God in nature, as in 
Swinburne’s “ /forth a'\ the life spring, 
and Shelley’s “Adonais " , where there 
is the conception of the all-pervad- 
ing spirit in the universe. 

“lie is a presence to bo felt and known 
In darkness and in light, from herb 

and stone, 

Spreading itself where e’er that 
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power may move 
Which has withdrawn his being to 

it’s own: 

Which wields the world with never 
wearied love, 
Sustains it from beneath, and kindles 

it above.” 

Here, too, belongs the devotional 
mystic’s personal raptures, of which 
there are countless examples. To 
this stage also belong the phenomena 
of visions and voices, dramatisations 
of the self’s thoughts and hopes. 
These the poet Crashaw describes in 
an ode prefixed to a little prayer 
book given to a young gentlewoman. 
“Words which aio not heard with 

cares 

( Those tumultuous shops of noiBc ) 
Effectual whispers whose still voice 
The soul itself more feels than 

h cares, 

Amorous languishmcnts, luminous 

trances, 

Sights which are not seen with 

eyes; 

Spiritual and soul piercing glances 
Whose pure and subtle lightning 

flies 

Home to the heart, and sets the 
house on fire 
And melts it down in sweet desire 
yet does not stay 
To ask the windows leave to pass 

that way; 

Delicious Deaths; soft exhalations 
Of soul; dear and divine annihila- 
tions; 

A thousand unknown rites 
Of joys and rarefy’d delights: 

A hundred thousand goods, glories 

and graces, 

And many a mystic thing 
Which, the divine embraces 
Of the dear spouse of spirits with 
them will bring, 
For which it is no shame 
That dull mo tality must not know 

a name.” 


Here also is the land of Blake’s 
imagination and visions and my 
friend A. E.’s country of “Unity”. 

The method of the poet mystic 
must be apparent to all poetry lovers. 
Pure vision must be refracted, before 
it can become poetic material. 
Accordingly the poet mystic seeks 
ways out by means of metaphor and 
simile, extended metaphor, symbolism or 
allegory and animism. Hence the 
difficulties to the ordinary everyday 
reader. We find this in the Song of 
Solomon where we recognize the tradi- 
tional form into which the mystic can 
read his experiences. Among many a 
poem by Katharine Tynan Hinkson 
this traditional use of the symbols or 
language of the lover in religious and 
especially in mystical poetry is shown. 
She also uses the metaphor of the 
garden of the soul as did St. Teresa 

“My love shall entreat mo sweetly, 
With voice like the wood-pigoun 
'I am here at the gate of thy 

garden, 

Here in the dawn’. 

Then shall I rise up swiftly 

All in the rose and grey 

And open the gate to my Lover 

At dawning of the day. 

lie hath cross of pain on Ilia 

forehead, 

And wounds in His hands and feet, 
But here ’mid the dew of uiy 

garden 

Jlis rest shall be sweet.” 
By suggestive and allusive language 
the mystic artist works like the 
musician. By the beauty of music 
and image, the consciousness of tne 
hearer or reader is enlarged and 
expanded until he is able to apprehend 
sublime truths in a wider perspective. 
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Blake uses the second method of 
extended metaphor, but his poetry 
rapidly becomes crushed by a too 
heavy symbolism in the characters or 
personifications, and doubly so in 
their descriptions and pronouncements. 
Wordsworth and others seek the way 
out by animism: 

“The motion and the spirit that 

impels 

All thinking things all objects of 

all thought 

And rolls through all things.” 

He also tries to rationalize his 
vision in the retrospection of his early 
semi-mystical experiences: 

“The soul that rises with us, our 

life star 

Hath else wheie its setting and 
cometli from afar.” 

The expression of mystical thought 
by metaphor not fully developing into 
symbolism is employed by all the great 
mystical poets. The fullness of the 
mystic vision as Vaughan saw it, 
lies behind: — 

“I saw Eternity the other night.” 

But the poet must either sustain the 
metaphor in which case it becomes a 
heavy and dangerous symbolism, or 
lapse back to his while celestial 
thought, or merely give up the attempt. 
That is wily it will be found that 
perfect poetic expression of mystical 
experience is only achieved in stanzas 
or lines even in a poem. 

Thus Shelley’s: — 

“Life like a dome of many coloured 

glass 

Stains the white radiance of 

Eternity.” 


And Whitman’s — 

“Light rare untenable lighting the 

very light.” 

Wc owe to the mystics most of 
the symbols and images of the 
spiritual world — Divine Darkness, 
Eternal Beauty, the Beatific Vision 
and the Rose — concepts, by which 
they would try to bring us into 
contact with the wider world of the 
spirit. Our religious poetry is indi- 
vidual and varied, resting chiefly on 
the basis of the religious experiences 
of alienation from and reconciliation 
with God. In the mystic progress these 
are covered by the first two stages of 
Purgation and Illumination with the 
preliminary dark night of the soul. 

Of the 17th century religious 
poets, Vaughan and Traherne are 
undoubtedly mystics. To Traherne 
“tlie face of nature” and every 
occupation and acts of daily life 
“spoke remembered tilings”. He saw 
an end in all things; God in all 
things, and we the end of all His 
works. 

“To see the fountain is a blessed 

thing 

It is to see the king 

Of glory face to face; but yet the 

end, 

The glorious wondrous end is more; 

And yet the fountain there we 
comprehend* 

The spring we there adore; 

For in the end the fountain best 

is shown 

As by effects the cause is known; 

From one, to one, in one to see 

all things, 

To see the King of Kings 

But once in two; to see his 
endless treasure 
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Made all mine own, myself the 

end 

Of all His labours! ’Tis the life 
of pleasure ! 

To see myself His friend l 

Who all things finds conjoined in 
Him alone 

Sees and enjoys the Holy One.” 

The chief mood of his thought 
is one of rejoicing in the attributes 
of God, and his share in them. Here 
it is the sheer ecstasy of one, who 
in the endeavour to pass on his 
vision, becomes at times incompre- 
hensible. He describes his spirit as 
a strange extended orb of joy, which 
being nigh of kin to God, did ever 
dilate itself. 

“’Twas somowhat everywhere, 

And though it had a power to see 

Far more, yet still it shin’d 

And was a mind 

Exerted, for it saw Infinity.” 

Craslmv in his poem to St. 
Teresa shows himself as one who 
although not longing for a closer walk 
with God writes in joyful content 
with his faith. He writes in the 
following lines of one who indeed 
knew the joys of union, yet in her 
life was wholly disciplined, and taught 
the nuns in her care the practical 
difficulties and benefits, in prayer and 
thought, of entering on and passing 
up the Way of Perfection. 

“O thou undaunted daughter of 

desire 

By all thy dower of lights and fires; 

By all the ea 'le in thee and the 

dove; 

By all thy lives and deaths of love, 

By thy large Naughts of intellec- 
tual day, 
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And by thy thirst of love more 
large than they ; 

By all thy brim-filled bowls of 

fierce desire 

By thy last morning’s draught of 

liquid fire; 

By the full kingdom of that final 

kiss, 

That seized thy parting soul and 
sealed thee His, 

By all the heaven thou hast in Hin: 

( Fair siBter of the seraphim ) 

By all of Him we have in thee, 

Leave nothing of thyself in me 

Let me so read thy life that I 
Unto all life of mine may die.” 

Geo. Herbert was on the whole 
also content with his faith though in 
a spirit that explored much deeper. 
His firm and loving faith accepted 
willingly tile limitations of mortality. 
I would almost say that he was too 
orthodox and good a churchman to 
be one of the mystics, of whom the 
greatest have even ceased to regard 
the Blessed Sacrament as an irnli.v 
pensable means to drawing ncaret 
to Christ — with whom they are evei 
vividly conscious of communion. 

The poems of Vaughan are at. 
once remote, timeless and mysterious, 
and deeply personal. He is alllicUd 
by the sense of separation from (iod. 
and by our circumscribed human 
existences. But all the phenomena 
which veil God also reveal Him, 
and in this Vaughan finds comfort 
as Wordsworth was to do later. He 
saw everywhere the shadow of 
eternity: — 

“There is in God ( some say ) 

A deep and dazzling darkness; as 

men heie 

Say it is late and dusky; because 

they 
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Sec not all clear ; 

O for that night 1— where 1 in Him 

Might live invisible and dim—” 
And: — 

“Either disperse the mists which 

blot and fill 

My perspective ( still ) as they pass 

Or else remove me hence unto 

that hill 

Where I shall need no glass.” 

Freshness of nature description 
is all Vaughan’s own in the period 
preceding the Romantic revival. 
He anticipates Blake and Wordsworth 
in the spirituality of nature. In The 
Waterfall the link with Wordsworth 
is most apparent. 

“Dear stream, dear bank, where 

often I 

Have sate and pleas'd my pensive 

eye, 

Why since each chop of thy quick 

store 

Runs thither whence it llowed 

before, 

Should poor souls fear a shade or 

night, 

Who came (sure) from a sea of 

light ?” 

With regard to the English 
visionary poet William Langland, he 
was certainly a mystic in his tre- 
mendous vision of social and religious 
reform. lie saw the full likeness of 
the ideal Son of God hidden in the 
IMowman, and in the common man of 
flic street or workshop. Beers Plow- 
m.iu is the symbol of the writer’s 
highest religious thought -men’s 
likeness to Christ. The realization of 
that figure in the world was a solace 
t° the despondent writer. He was a 
mvstie in that he caught glimpses of 
the impossible. He saw over St. 
Eml’s the “Vision Splendid”, which 


another of London’s poor poets, 
Francis Thompson, saw later when 
he wrote “O World Invisible we view 
Thee.” 

All the greater poems of Words- 
worth attempt to pass on direct 
contemplative experience of the 
spiritual in nature. I have previously 
referred to the state of absolute sen- 
sation, or openness to the Ultimate 
Reality, and to how he was — 

“Well pleased to recognize 

In nature and the language of the 

senses 

The anchor of my purest thought, 

the nurse, 

The guide, the guardian of my 
heart, and soul 

Of all my moral being.” 

More and more he felt the senti- 
ment of Being spread “o’er all that 
moves and all that scemcth still”, 
and was filled with a deep joy in the 
song of praise sung by the whole 
creation to the uncreate, most audible 
when the fleshly ear forgot her function, 
and slept undisturbed. 

Wordsworth certainly experienced 
some real form of illumination. But 
neither he lior any of the other poet 
mystics passed on through the dark 
night of the soul to the state of Union. 
To that point only the great solitary 
souls, driven by the wonder of their 
vision arrive. Possessed by their 
longing for and love of God, Truth, 
or Reality, they may even gaze on 
the Unity that reconciles all opposites. 

Mr. T. S. Eliot says that 
“Mysticism after all is a whole time 
job.” And he is right. That is why 
the poet mystics only react the second 
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stage of the mystic way. The mystics 
who go on to the “light untellable” 
are poets too, but in the radiance of 
that truth they are silent. Could they 
write or speak, only a mystic would 
understand. 


But though they cannot speak of 
the ultimate, they do speak of the 
trials and joys of the way that leads 
to union with the Divine Objective — 
the One without a second. 

Pax Vobiscum . 


Gopis’ Love for Sri Krishna-Ill. 


By Hanumanprasad Poddar. 
( Continued from the previous number .) 


THE CHARM OF SRI KRSNA’S 
BEAUTY 

Who can properly describe the 
transcendent charm of Sri Krsna’s 
Beauty ? On whomsoever He cast even a 
single love-laden glance, on him He 
showered the nectar of Love which 
made him immortal ; He would remove 
all his attraction for the world, and 
plant him into tlier jgion of His love. Says 
Sri Jagannatlia, the celebrated Sanskrit 
poet of the Moghul period: — 

“O my vSelf ! in your own interest I 
give you this warning. Never make 
the mistake of cultivating friendship 
with that child, the cowherd of Brindaban, 
who possesses the hue of a newly-formed 
cloud; bewitching you by His playful 
smile which showers nectear in the form 
of an ethereal beauty, He will rob you 
in no time of all your beloved objects of 
the world.”* 

Even Madhusudana Saraswati, the 
celebrated author of the Adwaita-Siddhi 


( which contains a masterly exposition 
of Adwaita philosophy ), had to fall from 
his high pedestal of Self-sovereignty 
( the state of Jlvanmukti, living 
freedom from worldly bondage ) fascinat- 
ed by the transcendent glow of that 
unearthly beauty. He says — 

“Respected and adored by the 
followers of the path of Adzvaita and 
having obtained passport to ascend the 
throne of Self-sovereignty, I was made 
to surrender my all ( though much 
against my will ) at the feet of that 
urchin who constantly follows the 
footsteps of the cowherd-maids ( of 
Brindaban ).f” 

Afraid of the bewitching beauty of 
the child Krsna, the famous devotee 
‘Lllasuka* ( Bilvamangala ) warns people 
against His magic in the following words:— 

“O wayfarer ! do not go that way. 
That lane is a terrible lane. The naked 
child standing there resting His hands 
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on His hips possessing a hue similar to Even though all that the devotee 


that of the Tamala leaves, only appears 
like an ascetic; in truth He is a great 
robber who robs every traveller passing 
that way of his heart.*” 

Sail Kundanlal entering into the 
spirit of the Gopls, says under the 
assumed name of Lalitakisorl:— 

“I make a7i offering of these eyes to 
His moon-like face y as the Chakora 
bird ( famous for its love for the 
moon ) offers itself to the ?noon. 

I offer life itself to the sweet 
smile a 7 id beautiful teeth of the 
darling t to Ilis slanting glances and 
the comers of His eyes . 

1 offer the mind to the beautiful 
Forms of Syama and Syama 
( the Eternal Pair), to their meeting in 
the inner chamber, and the rapid 
movemc7il created by the rhythm of 
their Rasa-dance. 

Supreme st Beauty shines inthe Form 
of this Darling with three curves in 
the Body- 

I offer my all to the beautiful bend 
of His neck:\ v 
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possesses are offered to Him, yet He 
will continue to inflict wounds on a 
loving devotee through the spear of 
His oblique glances. And stealing looks 
at him again and again, He goes 
on sprinkling salt on the wound by His 
sweet smiles. Lalitakisorl further says: — 

“Look here , frie7id y this wayward 
lad of Nanda goes hurlmg His 
darts in the shape of His oblique 
gla7ices , 

Seeing me wounded , cruel-hearted , 
He merrily smiles 

Says Lalitakisorl , Ih sprinkles salt 
on the wound of 7/iy heart * 

This wound of the devotee’s 
heart inflicted by the oblique glances 
of Syama ( Krsna ) never dries up, 
it remains ever green, and the acute 
pain he feels every moment gives 
him greater joy even than the bliss 
of absorption in Brahma. This wound 
was very deep in the hearts of the 
Gopls. They are indeed supremely 
lucky who get this wound which goes 
on gaping more and more as the 
days pass and which does not heal 
up even when the swarthy-complex- 
ioned Lord appears in person and 
offers His services as a surgeon. The 
sight of the Blue Beauty, instead of 
healing the wound, makes it greener, 
but LI is disappearance also becomes 
unbearable. He is the only doctor 
who can heal the wound; but instead 
of healing it lie makes it greener 
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than ever. It is pleasanter to have 
this wound ever green; lienee to 
suffer acutely from the pain of this 
wound and repeatedly to do things 
which may cause it to grow, this 
becomes a part of the daily life of 
the devotee following the path of 
Love. He derives supreme joy even 
from this suffering. 

THE BLESSED ELUTE OE THE 
LORD AND HIS R/VSA-DANCK 

Equally fascinating is the magic 
flute of the Lord. When it sounds, 
even the trance of Yogis established 
in the highest state of abstract 
Samadhi is disturbed, to say nothing 
of ordinary souls. 

As soon as the sound of this 
magic flute breaks forth it infuses 
life into dead matter and stupefies 
living beings. A Gopi, while singing 
the glory of the flute once sarcastical- 
ly said: — 

“O Murari, pray spare me the 
melody of Your magic flute at least 
for the time I am busy in the kitchen, 
for as soon as those dulcet notes 
enter the kitchen, the dry pieces of 
wood that I use as fuel become wet 
and begin to drip with water, so that 
the fire is extinguished and I am 
undone.”* 

Hearing the flute sounding at a 
distauce one Gop'i says to another:— 

“1)0 you hear it, frv ml, haste back 

home , ( else ) you will be pierced 
by the t (arts from His eyes . 

* SW! m f ■ :t i 


This flute , says Niwaj, is full of 
poison and injects poison into the 

heart ; 

O innocent lady, you forget your- 
self hearing the S7veet music . 
If you want to save the family 
honour, put finger into both your 

ears.”* 

The treatment of Gopis* love will 
remain incomplete without some 
reference to the Divine Elute and the 
Rasa-Dance in which the Gopis 
participated. We propose, therefore, 
to deal with these two points now. 

Ori the day the Lord granted 
the boon to the Gopis who had 
worshipped Goddess Katyayanl with 
the object of attaining utmost nearness 
to Sri Krsna, the Lord tested the 
purity and exclusiveness of Love of 
the Gopis by robbing them of their 
garments. Thus divesting them of 
all sense of separateness and finding 
them worthy of treading the path of 
stainless Love, He gave them assur- 
ance of union. To scent sin in the 
sport of robbing the clothes of the 
Gopis is an indication of the sinful 
condition of the mind which scents 
it. Tlie individual soul ( . I two ) can- 
not afford to have any privacy with 
the Over-soul ( Paramdtma ). Tin.* 
veil between the individual soul and 
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the Paramatma exists only in Maya . 
Who will like to conceal liis parts 
from the Lord Himself, who is the 
Soul of all souls ? So long as one 
attempts to do so, he does not 
recognize the ubiquity of the Paramatma , 
and is, therefore, anxious to preserve 
intact his consciousness of individuali- 
ty. This delusion of the Gopls was 
dispelled by the removal of their 
clothes. They recognized Sri Krsna 
as the Paramatma, and at once 
removing the veil of their separate 
individuality as Jivas, and shaking off 
the cloak of Maya, they came face to 
face with the Lord, the innermost soul 
I.* all that exists, in their naked purity. 

Sometime aftei this incident the 
autumnal full moon appeared on the 
eastern horizon. The appointed time 
for meeting the Lord drew near. The 
cool and delightful autumnal night, 
blooming flowers and the nectarean 
silvery rays scattered by the orb of 
tlie full moon, all these combined to 
< vcite a hidden desire in the hearts 
«»t the Go pis, and they began to 
crave for something which is ordinarily 
unobtainable. This craving was for 
union with Sri Krsna. 

Just then the maddening flute of 
Sri Krsna sounded. The blessed and 
delightful music evoking Love that 
enchants the universe started its career 
from the sweet flute of the Enchaiitei, 
delighting in Self, completely gratified 
and eternally young, the Lord of the 
Lords of Yoga, the transcendent 
Dancer. The great sage, Sri Sukadeva, 
says: — 

As soon as that love-exciting 
( exciting desire for union with Sri 

3 K. K. 


Krsna ) music entered their ears, the 
minds of all the damsels of Vraja 
became full of Krsna. They imme- 
diately left their work and started to 
meet their dearest Sri Krsna. On 
account of excessive eagerness none 
of them attempted to seek the company 
of fellow-girls during this night 
excursion. ( Forgetting everything else, 
they ran post-haste individually from 
whatever condition they were at that 
time.) They rail so quickly that all 
the way the beautiful rings in their 
ears shook and moved.”* 

On their love being excited, why 
did the Gopls make for Sri Krsna 
instead of approaching their respective 
husbands ? Tiler*' was reason for 
tli is. This love of theirs was not 
sexual love as it is ordinarily known 
in the world. They had the over- 
powering desire, ra e even amongst 
Yogis, to meet Sri Kr. ? iu, which 
compelled them in spite of them- 
selves to run towards Sri Krsna. 
The sound of the ilute was an 
irresistible invitation sent by God 
for conferring on them tlie 
transcendent unbroken bliss. How 
could they ignore it ? No one has 
the power to ignore it. IIow did 
the Flute sound, what was the sweep 
of its note ? 

“The sacred divine music of that 
Flute, flooding the whole of lb indahan 
with its soul-enthralling nectarean 
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melody, rose to the heavens and 
arrested the motion of the clouds; 
reaching Indra’s paradise, it startled, 
again and again, Tumburu, the chief 
musician of the Devas; in the abode 
of Brahma ( Brahmaloka ) it disturbed 
the trance of great sages like Sanan- 
dana and surprised Brahma Himself. 
Thus having conquered the whole of 
the upper regions it descended to 
the nether world and startling King 
Bali, the Lord of the nether world, 
it thrilled the divine Lord of serpents, 
Atlanta or Sesa, who began to shake 
His thousand heads. Thus penetrating 
the whole of this universe, the music 
of Sri Krsna's Flute spread through- 
out the infinite space.”* 

But all this notwithstanding, 
this call of invitation was heard only 
by the devotees, who ran forthwith 
following the track of the sound. 
This Flute of Syama ( Krsna ) sounds 
even now, and devotees in the path 
of Love hear the music even to-day. 

The Poet-saint Sri' Nandadasa 
savs:- 

“ Hearing ( the call), the damsels 
of Vraja started following the track 
of the sound: 
Houses, walls, trees, bowers, nothing 
could stop their onward course ; 
This path of no l are an sound is 
blissful, yet very narrow. 
The damsels of Vraja alone follow 
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this path , none else is qualified 
to follozv it"* 

Following the sound of the Flute 
they started like so many possessed 
souls and finally reached the edge of 
Sri Krsna’s sacred feet. There, the 
love of the Gopis is again, tested. 
Two things had to be specially 
examined; ( 1 ) whether there was 
left any trace of attachment for any 
worldly object in the heart of the 
Gopis; and (2) whether they under- 
stood that Sri Krsna was God Himself. 
Therefore, addressing them in the 
first instance, the Lord said. — 

“O blessed girls, welcome to you 
all. Pray let Me know if I can be 
of any service to you. Is it all well 
with Vraja ? May I know the reason 
for your coming here at this odd 
hour ?”+ 

Hearing this from the lips of the 
Lord the Gopis only smiled; they did 
not give any reply. The Lord again 
said:— 

“Look here, lasses, the night is 
dreadful. Many ferocious animals ro im 
about at this hour. Therefore, ha.Me 
back to Vraja forthwith. It is net 
proper for women to tarrv here for 
lotlR.”{ 
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liven now the Gopis did not give 
any reply. The Lord again said:— 

“Missing you at home, your 
parents, sons, brothers or husbands 
must be looking about for you. 
Tarrying here, do not make your 
relations unnecessarily anxious.”* 

Here, the Lord reminding them 
of their nearest relations sought to 
test whether the Gopis entertained 
any "attachment for, or fear of, 
relations, whether they lived within 
the region of A fay a , or whether they 
had their faces turned towards God ? 
The Gopis emeiged successful out of 
this test. The wives of the Rsis had 
failed on this very point and returned 
tu their homes. The Gopis did not 
give any reply this time either. 
The mention of their kith and kin 
did not arouse any attachment in 
their hearts for the worldly relations. 
They had completely merged in the 
transcendent Love of Sri Krsiia, the 
Divine Himself. 

The Love of the Gopis for Sri 
Krsini was roused by the beauty of 
the moon-lit night. Was this an 
cuthly or a divine impulse? In 
order to test this, the Lord again 
^ aid 

“You have seen the charming 
heauty oi Biindaban, illumined by 
the silvery beams of the queen of 
the Night and adorned by beautiful 
* 'lies and new leaves shaking by the 
IIJ dd, cool breeze coming from the 
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Jamuna. Now, O virtuous ladies, 
tarry not, quickly return to Vraja 
and engage yourselves in the service 
of your respective husbands. Your 
children and the small calves may 
be crying for you; go, give the 
children suck and milk the cows.”* 

What work can be more important 
for a virtuous woman than service 
of her husband ? Addressing them as 
“virtuous ladies”, the Lord reminded 
them of their husbands. Children to 
their mothers, and calves to milkmaids, 
are generally very dear, the Lord 
reminded the ladies of these also in 
words of tender emotion. He said 
all this in order to test whether they 
were still attached to their families, 
or having snapped all worldly ties 
they had their minds fixed only in 
Him, the Divine Himself. The Gopis 
did not utter a word even now. This 
time, showing the glory of the 
Beauty of His Form — in order to 
test whether the Gopis were simply 
charmed by His Beau tv, or recognized 
Ilim as God Himself — the Lord said: — 

“Or, if you have come to see 
Me through affection and attachment 
for Me. there is nothing wrong in 
this; for all beings aie giatihed when 
they see Me.’f 
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But— 

“0 blessed ladies ! the highest 
duty of woman is to serve her 
husband and his friends with a sincere 
heart and nurse her children. A 
woman who desires a higher life 
after death should never abandon 
her husband who has not fallen from 
the path of virtue, even if he is ill- 
tempered, unlucky, old, ignorant, poor 
or is suffering from some malady. 
It is in every sense despicable for a 
woman of noble birth to serve a 
paramour; such a conduct does not 
lead to heaven, on the contrary it 
leads to infamy. It is something 
extremely loathsome and reprehen- 
sible.’’* 

The Lord told them everything 
plainly. If taking Him to be a human 
being they had approached Him to 
satisfy their lust, they would go 
down to hell and would expose 
themselves to infamy in the world. 
For such is the moral code laid 
down in the Vedas. These words of 
advice also could not dislodge the 
Gopis. Then, with a view to testing 
them further, the Lord said: — 

( Even if you have come witli a 
sense of Mv divinity then I may 
tell you ) “Love for Me does not 
grow by closer proximity to Ale as 
it does through hearing of My 
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glory, obtaining My Dar'sana ( sight ), 
meditation on My form and loud 
chanting ( Kir tan a ) of My names. 
Therefore, go back to your homes.”* 

Hearing similar words from the 
Lord the wives of the Rsis had 
returned to their homes. The latter 
had doubtless realized that £>rl Krsiia 
was God Himself; but they still had 
attraction for their homes. The Gopis, 
however, had completely detached 
themselves from the world and were 
fully cognizant of the Lord’s greatness. 
They knew the Lord was the soul of the 
whole universe — their own soul, the 
soul of their husbands and their 
children, the soul of all. The idea of 
illicit love cannot be conceived in 
relation to God, the soul of creation. 
The all-knowing and all-blissful Lord 
who is sought by the greatest of 
sages and seers, ascetics and saints, 
for whose sake they snap all ties ul 
the world and become indifferent to 
the pleasures of the world, th i! 
Par am atm a Himself is directlv present 
before them in the Form of their 
dearest Love and they have placid 
themselves at His sacred feet. Would 
it not be an act of sheer folly to 
leave Him, and go elsewhere? 
Therefore, the Love-intoxicated Gojn-. 
with tears in their eyes, sobbing 
through Love-anger, said:— 

“0 All-pervading Lord ! these 
harsh words do not befit You. Renounc- 
ing everything else our hearts have 
now become solely attached to Youi 
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sacred feet. Therefore, just as the prime 
Ptirusa Sri N nr ;ly an a takes all seekers 
of salvation under His protection, 
please accept us in the same way, do 
not leave us in the lurch. O Krsna, 
You know the essence of virtue. ( Is 
it not the greatest of virtues to take 
shelter under Your feet; being a 
knower of the essence of virtue, how 
dare You ask us return ? ) You 
told us just now that the principal 
duty of a woman was to serve the 
husband, children and other relations; 
let this instruction remain with You, 
who are God Himself. You are the 
source of this instruction, and the 
tinal goal of all virtues. You are the 
dearest friend and soul of all embodied 
creatures including our husbands and 
children. Surely You are not the 
mere child of Yasoda. You are the 
A’itness of the heart of all embodied 
beings. O Friend, at the invocation 
of Brahma, You have incarnated 
Yourself in tile clan of Yadu for the 
protection of the world.’** 

Fray do not try to deceive us. 
You are tile Para mat mil Himself. With- 
out Thee none can exist — neither 
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husband nor children nor anyone else. 
Refuge of all, end of all, substratum 
of all virtues, Lord of even the highest 
Devas, where shall we go leaving 
Your sacred feet, why should we go ? 

The Gopls knew that BhagavAn 
Sri Krsna was the fullest manifesta- 
tion of the Supreme Being, a 
compact mass of Knowledge and Bliss, 
the soul of the universe, God Him- 
self. He is the soul within the soul, 
the final resort of all; having attained 
Him, why should they leave His 
side ? They said: — 

“Those who know the § Astras 
concentrate all their Love on You, 
the eternally beloved soul of all. Of 
what use are husband or children to 
them, who make them taste only the 
sufferings of the world. Therefore, O 
Supreme Lord ! be propitious to us. 
Do not uproot the plant of our hope 
which we have nourished for such a 
long time. We can no longer go back 
to our homes now. Our hearts, which 
were so fondly attached to our homes, 
You have easily stolen; the hands 
that were engaged in household work 
have now become useless for work, 
and our feet no longer feel disposed 
to take a single step aside from Your 
sacred feet. How shall we return 
home, and going there what shall 
we do ?’** 

( To hr continual . ) 
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A Jivanmukta’s Asrama-Management. 


Sri §rl Baba Gambhfr Nathji 
was universally recognized as the 
greatest saint of the Nath-yogl sect 
in recent times. In the society of 
Sadhus he was revered as a Malta - 
puru$a, who attained the highest 
stage of self-realization and lived in 
the world as J\vanmnkia. lie had 
begun his sadhana in early youth at 
the Gorakhnath Temple of Gorakh- 
pur under the guidance of Baba 
Gopalnatlijl, the then Moliant of the 
temple. Kor the purpose of absolute 
self-dedication to sadhana and the 
attainment of higher and higher planes 
of spiritual experience, he left the temple 
and established himself in several 
suitable riverbanks, Junghs and hills, 
one after another in different parts 
of India. It is the Kaptldhara hill 
near Gaya that he chose at the final 
stage of his Sadhana for the constant 
uninterrupted practice of dwelling 
continuously in the highest plane of 
spiritual consciousness and turning 
the divine outlook on the self and 
the world perfectly into his own normal 
nature. He then became the embodi- 
ment of spirituality. His thought, 
speech and movement were all spiri- 
tualized. He attained perfect tran- 
quillity of mind and body. The 
glory of truth-realization and inner 
bliss illumined his entire existence. 
Doubts and difficulties, joys and 
sorrows, desires and aversions, senses 
of wants and ini] Affections could no 
more have the possibility of approach- 


By Akshaya Kumar Bankrjkk, M. A. 

ing his consciousness. He looked upon 
all the changes of the human, the 
animal and the physical worlds with 
equal calmness and gladness as the 
diverse sporting expressions of the 
same Absolute Spirit. 

It was at this stage that he was 
brought back to the Gorakhnath 
Temple, outwardly by force of circum- 
stances and inwardly by some 
inscrutable Divine plan. To him now 
the town of Gorakhpur and the temple 
of Gorakhnath had very little differ- 
ence from the hills of Gaya and tin* 
cave of Kaptldhara. lie was placed 
at the head of the management of 
the big temple and its property. He 
had to look after the regular worship 
of the shrine, the moral and spiritual 
welfare as well as the physical 
necessities and comforts of the sadhn.s, 
the collection of rents, tile prospeiilv 
of the tenants, the hospitality to tin- 
guests and other works connected 
with such a big centre of a great 
religious sect. He had to become a 
spiritual guide and a cultural instructor, 
the custodian of the social (lignite 
and moral purity of a big religion*, 
community, the head of a laige 
family of Sadhus of diverse tempera- 
ment and character, and also the 
Zemindar of a pretty big estate. It 
is easily conceivable how incompat- 
ible such a position is lihely to 1> ' 
with the disposition of a man 
has spent the greater portion of his 
life in solitary caves, absolutely 
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detached from all worldly concerns 
and all along living the life of contem- 
plation and meditation and enjoying 
the bliss of innermost spiritual experi- 
ences. Rut lie arrived at a spiritual 
plane, in which work and meditation 
could go on together, in which 
adaptation and response to changing 
worldly circumstances could be so 
managed as not to create any distur- 
bance in the even meditative How of 
the inner consciousness, in which the 
serene joy of solitude might be 
enjoyed in the midst of thundering 
roars of warring crowds, in which all 
1 lie diversities of external experience and 
all the vicissitudes of outer life appear 
to the consciousness as impregnated 
with the beauty and blissfulness of 
the ‘‘one without a second’ 1 shining 
in the inner experience. Baba 
(iambhlrnath submitted with unper- 
turbed equanimity to the circumstances 
as they appeared and undertook 
silently all the responsibilities of the 
position to which lie was called. 
Having returned from his absolutely 
unworldly life in solitary caves and 
hills and jungles to the half-worldly 
life in the Gorakhnatli Temple, he 
seldom left the place except at the 
call of duty, and he spent the last 
quarter of his earthly existence 
quietly before the public gaze at this 
headquarter of the yo.ti sect in tile 
big city of Gorakhpur. 

Being placed under new circum- 
stances, lie at once accommodated his 
outer manners to their requirements. 
He adopted the dress and demeanour 
a perfect cultured Indian gentleman. 
The Kaup'in , which had constituted 


liis entire garment, was now concealed 
under white dhoti and chadar . The 
matted hair was disentangled and 
flew over liis shoulders. The body 
was no longer besmeared with ashes. 
He began to use a cot and a bedding 
for sitting and lying on. He occupied 
a dark windowless compartment on 
the ground floor of the two-storied 
building of the Mohant. Though the 
Moh ant was practically divested by 
pressure of public opinion of all 
powers of management and control, 
his position as the ceremonial head 
of the a' ram was in no way inter- 
fered with and he was allowed by 
Baba Gambhirnath to enjoy all the 
glories and comforts pertaining to 
and consistent with the dignity of 
his position. Bfibaji began to exercise 
his power and authority as the 
manager of the akram. The small 
compartment which Bfibaji occupied 
was his sleeping room, liis drawing 
room, liis office room as well as the 
room for enjoying the pleasure of 
trance and imparting instruction to 
the truth-seekers. All these diverse 
kinds of activities were to him, so 
far as could be judged from the 
manner in which lie attended to 
them, as of the same degree of 
importance or unimportance. There 
was no change even in liis facial 
expression in liis passing from one 
form of action to another. 

Almost throughout the day he 
remained seated on his bed in a 
state of half-trance. It seemed that 
ninety percent of his consciousness was 
functioning ( if it could be called 
functioning at all) in some transcendent 
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supra-mundane spiritual region, to 
which the people round about him 
could have no approach, while with 
the remaining ten percent only lie 
used to carry on the affairs of this 
world and to deal with all sorts of 
men. People with different kinds of 
business would appear before him 
and present their cases. He would 
receive them with the gentle ray of 
smile which always radiated from 
his face and half-open eyes, and 
listen to them with such perfect 
silence and apparent indifference that 
it was difficult to guess whether the 
words reached his mind. Put just at 
the appropriate moment he would 
give answers to their questions or 
solutions to their problems, whether 
practical or theoretical, in one or to 
shortest possible sentences. In most 
cases he would satisfy the people 
with such simple words as, ‘yes’, ‘no’, 
all right’, ‘this would do*, ‘do this’, 
‘do that*, etc. Even when the officers 
of the Mandir-esiatc came to receive 
instructions with regard to very puzzl- 
ing complicated issues concerning the 
property, his mode of dealing with 
them was in no way altered and no 
sign of any puzzle or trouble was 
visible on his forehead or eye-brows. 
He uttered his ‘yes’ or ‘no’ in his 
usual manner with perfect peace and 
tranquillity and passed again into the 
realm of blissful silence, ff'hal was 
found to be enough for the officers 
and they went away satisfied with 
regard to the nature of the direction. 

This mode of disposing of things 
should not, however, be con founded 
with sheer iudii; rciice to mundane 


affairs, as we ordinarily understand 
it. The officers, the tenants, the 
sad hits , the guests, the servants, — all 
felt that though the Yoyirdj was 
sitting on his bed almost always 
with half-closed and inwardly directed 
eyes, nothing really escaped his notice, 
and he was not altogether indifferent 
to what ought to be and what ought 
not to be. His insight into the 
worldly affairs also was so deep that 
even the experienced officers dared 
not take any important step without 
informing him and taking his per- 
mission. Sometimes while silting com- 
posedly in his usual posture he would 
suddenly open his eyes and send for 
an oflicer uid would again pass into 
the depth of silence. When the 

officer would come, he would again 
arise, as it were, from deep sleep, 
mildly put one or two questions to 
him and on hearing his answer** 
would give him some warning or 
direction by signs or words and go 
down into himself again. Perhaps 

some action or inaction on the part 
of the officer was improper and 
undesirable; he was made conscious 

that his conduct did not escape hi.; 
notice and lie was softly chastized 

and asked to mend his ways. Tile 
officer became ashamed and resolved 
to improve his conduct. If any officer 
made any kind of oppression upon 
the tenants or realized rents from 
them without tender consideration for 
their pecuniary circumstances, the 
yoyiraj would at once become awake 
and in his usual calm and sweet 
manner would remind the officer that 
anybody who was indifferent to the 
health and comforts of the children 



No. 8] 


593 


A JiVANMUKTA’S A^RAMA-MANAGEMENT 


( meaning the tenants ) of Gorakhnath 
was not worthy to be a servant of 
Gorakhnath. 

The tenants of Gorakhnath’s 
Zamindary felt in their heart of 
hearts that Booda-maharaj ( as BabajI 
was generally addressed by them ) 
was more than their father and 
mother, inasmuch as he was not 
only full of sweet affection for them, 
but had also infinite power to cure 
their ills. Even while living at a 
physical distance from him, they had 
the conviction that his merciful eyes 
were always on them. Nobody could 
take any unfair advantage of his 
unworldly character in the administra- 
tion of the asrama and estate, and 
nobody would feel discontented that 
he was not receiving what attention 
he deserved from the asrama authority. 
But while everything was going on 
smoothly in every department of the 
asrama and a pure spiritual atmos- 
phere could be breathed in all its parts 
whenever anyone turned his eyes 
towards the person who was the life 
and soul of the asrama , he would 
find with astonishment that the atten- 
tion of that central personality was 
far far away from this world and was 
perhaps wholly concentrated upon 
some changeless blissful self-luminous 
Reality. 

The self-enjoying Yogtraj took parti- 
cular delight in the feeding of the poor 
and the holy and the cultured, and he 
appeared to regard this as one of the main 
functions of the dirama. He ordered 
the celebration of Utsav on particular 
festive occasions in different seasons 
of the year, and on all such occasions 
4— K. K. 


the feeding of the sddhus, the pundits, 
and the poor half-starved men, women 
and children constituted an essential 
part of the Pujd of the deity. He 
taught that the sadhus represented 
the ideal of renunciation for the sake 
of the spiritual perfection of human 
life, and the Brdhmana Pundits 
represented the ideal of self-dedication 
to moral, religious and intellectual 
culture at the sacrifice of worldly 
comforts in the Hindu society. 
Individual sadhus and Brahmanas 
might fall far short of the ideals and 
might even be guilty of positive sins 
deserving severe punishment at the 
hands of the Deity and the society. 
But sadhus and Brahmanas as classes 
should not be condemned or looked 
down upon for that reason, even 
though the number of such erring 
individuals be found to be very large 
at any period of the history of the 
society. The institutions of sadhus 
and Brahmanas have evolved in the 
social life of the Indian Humanity 
in course of its development from 
time immemorial, and the ideals they 
represent are worthy of being kept 
before the mind’s eye by all men of 
all ages and countries. The continued 
existence of these institutions inspite 
of the impurities that might have 
entered into them, is a perpetual 
source of spiritual and cultural 
inspiration to millions and millions of 
unsophisticated people of this vast 
continent. To respect, serve and look 
to the comforts of the sddhhs and 
the Brahmanas in general as representa- 
tives of the spiritual and cultural 
ideals of the human society amounts 
to offering worship to these ideals 
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and receiving inspiration from them. 
The Yogiraj taught that by constantly 
associating in thought and feeling the 
sadhus and the Brahmarias with the 
ideals they represented such a habit 
should be formed that the very sight 
of any sadhu or a Brahmana might 
inspire the mind with the noble ideal 
of embracing poverty for the sake of 
spiritual and cultural attainments. For 
the purpose of giving this lesson to 
all around him as well as awakening 
the dormant self-respect and self- 
confidence in the sadhus and Brahmanas 
themselves, Yogiraj Gambhlrnath used 
to show in his characteristic way tender 
regards even to the unworthy sadhus 
and Brahmanas, and never treated 
them in such a way that they might 
feel humiliated or form low estimates 
of themselves. By his behaviour they 
were constantly reminded of the ideals 
for which they stood and to which 
they owed all the honours and privileges 
they enjoyed, and other people also 
were inspired by the same noble ideals. 

With regard to the proper use of 
the temple-property, Baba Gamblrir- 
nath’s teaching and conduct pointed out 
that the property of the Deity was really 
the property of the poor, that the Deity 
enjoyed the property dedicated to Him 
through its actual enjoyment by the 
poor, that the worship of the Deity, 
in order to be fruitful, must be 
embodied in the service of the poor. 
The religious endowments in this 
country were the most nobly conceived 
and efficiently 07 ganized institutions 
for the maintenance of those who 
either embraced poverty and refrained 
from directing th< ir time and energy 


to the earning of livelihood for the 
sake of the high spiritual and cultural 
ideals of human life, or were placed 
in distressful circumstances through 
misfortune or on account of their 
inability to stand in the struggle for 
existence. Both these classes of people 
were dependent for their food and 
clothing and shelter upon the generos- 
ity of the society, and it was the 
duty of those who had resources at 
their command to look upon them in 
the same way as the earning members 
of the families looked upon the minor 
children and the old infirm members 
of those families. The religious endow- 
ments were made by the society 
through their more fortunate members 
for the service of these poor sections 
of the community. They were dedicat- 
ed to the Deity who was the real 
protector of all and was the true 
self of the rich and the poor alike, 
and they were entrusted for their 
management and proper use to saintly 
persons who had renounced the world, 
had no self-interest and devoted their 
life to the service of the Deity and 
the poor. It was as an important 
part of the worship of the Deity that 
the schait or the Mohant was in duty 
bound to place himself in the service 
of the poor. Yogiraj Gambhirnath 
taught this duty of the persons in 
charge of the management of shrines 
and religious endowments by his 
own example as well as instruction. 

The Gorakbnath Temple, being 
reputed to be one of the principal 
sites of Gorakhnath’s Tapasya and 
being one of the biggest centres of 
the Yogi sect, is regarded as a 
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particularly holy place of pilgrimage disciples that he, being a servant of 


to the Hindus in general and 
Gorakhn&th’s followers in particular. 
The sacredness of a holy place is 
believed to become much more dynamic 
and inspiring by the presence of a 
perfectly self-realized Mahapuru$a. 
Accordingly it can be easily under- 
stood that, at the time of Baba 
Gambhjrnath’s stay at the Gorakhnath 
Temple, numerous pilgrims from far 
and near came to the Temple. Among 
them were sadhus and householders, 
men, women and children, persons of 
high social position and people having 
no position in the society. Many of 
them came with the sole purpose of 
being blessed with Babaji’s darsau. 
Baba Gambhlrnatli as the principal 
srvak of the temple was found to be 
careful about the comforts of them 
all. Though he talked so little and 
almost always in a semi-trance state, 
his reputation for hospitality and 
charity spread far and wide. His 
arrangements for looking after the 
comforts of all in-comers, whatever 
might be their position, were perfect. 
Whenever any guest felt any kind 
of inconvenience, the Yogirajs atten- 
tion was attracted towards it, his 
half-closed eyes as well as his lips 
gently opened, he whispered to some 
srvak or officer to go to them and 
remove the cause of their inconveni- 
ence; sometimes he himself sent them 
the articles they needed without being 
asked for them. The guests were 
struck with wonder to discover that 
the eyes of the trance-enjoying Yogi 
were at the same time all-pervading 
and solicitous about the comforts of 
a H- He used to say even to his 


Gorakhnath, was a servant to them 
all, and that they being the guests 
of Gorakhnath were the objects of 
his respectful service. He actually 
looked after their comforts, of course 
in his characteristic way, just as a 
pious householder of exceptionally 
reserved nature would arrange for 
and look after the comforts of res- 
pectable invited guests. Even his 
giving of darsatt and receiving of 
pranatn appeared from his manners 
to be of the nature of service rendered 
from a sense of duty to them. 

Not only did the men who came 
near to him feel his love and affec- 
tionate attention towards them, but 
the subhuman animals also were 
charmed by his love and mercy. 
The service to the cows was of 

course an essential part of the mandir- 
work. The Yogiraj sometimes himself 
walked to the Go-sala to supervise 
the arrangement for the comforts of 
the cows and bulls and to caress 
them. He had a tiger which forgot 
its ferocious nature in his company. 
He had an elephant for his VaJian 
( carrier ). Both the tiger and the 

elephant died suddenly soon after he 
gave up the body. He used to keep 
milk at the place where any serpent 
was known to dwell; he used to 

feed the rats and the ants with 
particles of bread with his own hands; 
the dogs, the cats, the monkeys 

received their shares of his loving 
service. 

It should be remembered that all 
these were mere spontaneous outward 
expressions of his boundless and 
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fathomless universal love, and these 
practical demonstrations instead of 
being the measures of his love were 
mere lessons for others. In his 
apparent social life he was the 
perfect embodiment of love, non- 
violence, calmness and sweetness. 

Every year the Yogiraj spent a 
few months in the villages within 
the Zamindary of Gorakhnath, evidently 
to see with his own eyes and to 
demonstrate his practical sympathy 
with the joys and sorrows of the poor 
children of Gorakhnath, to afford 
them opportunities to approach him 
and have the pleasure of informing 
him directly of the circumstances 
under which they lived and receiving 
blessings from him. A kind and 

Unto 

By the term ‘Veda’ is meant the 
infinite store of Knowledge. That which 
is the culmination — the end ( ^ ) of all 
this Knowledge is called Vedanta. The 
word ‘end* here does not mean extinc- 
tion. The expression *end of Know- 
ledge* is used to denote the ultimate 
and supreme goal of all the accumulated 
store of Knowledge. This ultimate 
goal of Knowledge is also the original 
source from which all Knowledge has 
flowed. This means that the source 
from where all Knowledge proceeds, 
and where it ultimately ends, is called 
Vedanta. The Vedanta so understood 
forms the subject-matter of the Vedanta 
Philosophy. It is a truth which can- 
not be expressed in words, which is 
beyond the reach of the mind and 
which cannot be determined by the 


sympathetic look and a word of 
consolation were enough to lighten 
their hearts and to give them a 
message of hope and peace. Acts of 
charity, private as well as public, 
for the removal of their physical 
wants were of course performed by 
him wherever he went. The con- 
sciousness that they were the tenants 
of God and were under the care of 
a Mahapuru$a who was inwardly 
identified with God was awakened in 
them, and this was of the greatest 
moral and spiritual value to their 
life. The attention which this 
Mahapuru$a paid to the villages and 
the poor villagers was an object- 
lesson to all owners and managers 
of landed property. 

Bliss. 

intellect. It is beyond the range of 
speech, beyond the realm of thought. 

To attempt to say anything on, 
or write with a view to establishing, 
this transcendent truth of Vedanta is 
in a sense absolutely ridiculous. 
Therefore, it is no use quarrelling 
over what it is, and what is its 
nature. Yet due to man’s egoistic 
nature such quarrels take place. 
Those, however, who desire to realize 
the truth of the Vedanta should 
certainly keep themselves aloof from 
such controversies. 

There are diverse paths to reach 
the same Truth, the same goal. The 
same point or goal may be approached 
from different directions. A person 
will move towards the goal from the 
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point of space which he may occupy 
for the time being. It is not possible 
for all to start from the same direc- 
tion because all do not stand in the 
same direction from the goal. True, 
the objective or goal of all is the 
same, therefore, finally all will reach 
the same common destination; but 
inasmuch as they are placed in different 
directions from the goal, their ways 
of approach to the goal must be 
necessarily different The path that 
you are treading is certainly correct; 
similarly, the path trodden by another 
may also be correct. The goal of both 
of you is the same. Then, what can 
be the point of quarrel between you 
two ? Therefore, walk along your own 
path; proceed cautiously, do not look 
sideways. Do not imagine that others 
are following a wrong path, nor 
abandon your own definite path. 

Give up all controversy and 
cultivate a spirit of impartial enquiry. 
Give up idle pursuits, devote your- 
self wholly to remembrance of God. 
Know it positively, the Name of God 
is such a skilful guide that if you 
constantly repeat it, it will continue 
to lead you along the right path. You 
will never go astray. 

Along with the repetition of God’s 
Name try to equip yourself with 
the four necessary qualifications. 
Discrimination, dispassion, the six 
noble virtues,* and desire for freedom, 

* The six noble virtues are— tranquill- 
ity (<TC), self-control ( ^ )> endurance 
( ) indifference to objects of enjoyment 
( ), reverence ( ) and satisfaction 
). 


these are the four principal qualifica- 
tions to be acquired. Remembrance 
of God practised along with these 
virtues will help you to realize soon the 
truth of the Vedanta. 

These four disciplines are very 
necessary to maintain the purity of 
your Bhajan ( remembrance of God ). 

Betake yourself to the company of 
holy men with a mind full of reverence, 
mutter and chant the sacred Names 
of God, ponder over the unreal 
and fleeting nature of the world, con- 
sider how evanascent and what a 
source of suffering are all objects of 
enjoyment, realize the eternal and 
blissful state of the soul. 

The soul is everlasting, pure, 
unchangeable, unborn, eternal, Con- 
sciousness and Knowledge itself. It is 
identical with the Paramatma. 

( Oversoul ). The Paramatma can be 
known only when the soul is known, 
and when the Paramatma is realized 
all distinction between the soul and 
the Paramatma disappears; the soul 
is then merged in the Paramatmd, . The 
principal means of merging the soul in 
the Paramatma is Love, or transcendent 
devotion; this Love, again, develops 
through knowledge of the Paramatma . 
The process for the attainment of this 
knowledge as described by Bhagavan 
Sri Krsna may be summarized as 
follows: — 

“Purify the intellect, worship God 
in seclusion, take pure, light and 
wholesome food in small quantity, 
exercise control over mind, body and 
speech ; cultivate dispassion towards 
all objects of enjoyment in the world , 
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meditate daily, discipline t the impulses 
of the heart through Sattwic resolu- 
tion; renounce the objects o! senses 
such as sound, etc., and eradicate 
the impulses of attraction and repul- 
sion; give up dependence on the 
lower self, and the strength of the 
body, men and money, and shake off 
arrogance, lust, anger and the instinct 
of possession; do not claim anything 
as your own, and make the mind 
tranquil; then alone you will be 
qualified to know the Atm a, which 
is the same thing in essence as the 
Brahma. 

“Then you will be established in 
Brahma, your heart will acquire 
brightness through joy, you will 
neither grieve over the loss of an 
object of possession, nor will you 
crave for anything; you will acquire 
an attitude of impartiality towards 
all creatures. At this stage you will 
develop love for Me, the Paramatma — 
you will attain transcendent devotion 
to Me. Through that devotion, you 
will be able to know the Reality 


about My transcendent Form, and as 
soon as you know it, you will enter 
into Me. You and I will then become 
identical.” 

Thoroughly understanding the im- 
plications of this incomparable advice 
of the Lord Himself, regulate your 
life according to this advice. Then 
you will realize the truth of the 
Vedanta. Mind you, nothing will be 
gained by any controversy or quarrel. 
Victory or defeat in a wordy warfare 
will throw you into the whirlpool 
of joy and sorrow, which are both 
unreal. Nothing will be gained there- 
by. Spiritual gain will accrue only 
from spiritual discipline and practice. 
Therefore, giving up false controversy, 
engage yourself in spiritual practices 
with a whole heart and with all the 
strength you possess. Human life is 
after all of a very short duration. 
Therefore no time is to be lost. 
Remember, if you do not take time 
by the forelock, and if this life is 
cut short in the meantime, you will 
have to repent afterwards. 

"Siva" 


Meditate on the Enchanting Form of Sri Hari, loudly chant His sacred 
name, sing praises to Him and hold or hear discourses on His Eternal 
sports. 

—Sri Chattanya Mah&prabhn 

Poison is changed into ambrosia, an enemy turns into a friend, the 
ocean is reduced to the size of a small pit, the fire becomes cool, and the 
great Sumeru Mountain is pulverized into dust for him who has won the 
favourable looks of $rl Rama. 


— Tit las id as 



Twenty-three Questions 


A friend has asked the following 
questions. Short answers to them are 
attempted in this article as space forbids 
any elaborate treatment of them. 

Q. Into how many categories are 
JivaB classified, and how many are their 
species and kinds P 

A . In the state of the Self, the 
Jiva is one. But considering from the 
point of view of their bodies, the Jlvas 
are of infinite varieties. The scriptures 
have divided them into four groups or 
categories, and eighty-four lakhs of 
species. The four main divisions are, 

( 1 ) those generated from sweat ( ), 

( 2 ) those generated from egg s or 

oviparous creatures ( 3^3 ), ( 3 ) those 
Bprouting from earth, *. e., plants, and 
(4) those born from the womb, or 
mammal b ( ). 

Q. Is God the creator and destroyer 
of Jlvas P 

A. God is no doubt the creator of 
the bodies of Jlvas. In the Btate of 
seal, the Jiva has no beginning, he has 
no creator. 

Q. Does the Karma of a Jiva alwayB 
remain attached to him P 

A. The Karmas of Jlvas are begin- 
ningless, and until true knowledge 
dawns remain attached to him. 

Q. Are Jiva and Kartna identical, or 
different P 

A. Jiva and Karma are different 
ontities. Jiva is the life-principle and 
eternal. Karma is dead matter and 
transitory. 

Q. Does the Karma of a Jiva attach 
to him from birth, or from time with- 
out beginning P 


and their Answers. 

— By Jayadayal Goyandka. 

A. The answer to this is covered 
by the answer to the third question. If 
the reader feels inclined to know more 
about this question, he is referred to 
my articles under the captions “Deter- 
minism versus Freedom of Will.” and 
“The Secret of Karma” published in 
the Kalyana-Kalpataru, June, 1934 and 
January, 1936. 

Q. Are virtue and Dharma synony- 
mous terms, or do they denote different 
thingB P 

A. Virtue and Dharma are different 
things. Virtuous action is a principal 
part of Dharma , while the latter denotes 
performance of duty. The subject of 
Dharma has been treated at length in 
an article under the caption “What is 
Dharma?” published in the “Kalyana- 
Kalpataru” May, 1937 to which the 
reader is referred in this connection. 

Q. Are sin and adharma synonymous 
terms, or do they donote different 
things P 

A. Sin and adharma are different 
things. Evil or prohibited action is 
sin which is a principal part of adharma, 
while adharma means either doing 
something which is antagonistic to 
Dharma, or non-perfomance of duty. 

Q. Does Dharma lie in Himsd ( injury 
to others ) or in Ahiwsd ( non-injury ) p 

A. Dharma lies in Ahitnsd ( non-injury). 
Action which may appear as Himsd at 
first sight but which is done in an 
unselfish spirit for the good of the 
individual ( who appears to suffer as a 
result of the action ) or for the good 
of Humanity as a whole, is not Hitpsa 
in the true sense of the term. 

Q. How many different forms does 
compassion take, and what form of 
compassion is a virtue P 
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A. So far as I understand it, com- 
passion is of one kind only. The 
unselfish desire to alleviate by any 
means the sufferings of people in distress 
is what is called compassion. 

Q. What are the qualifications of 
a Brahman by making gifts to whom 
virtue is gained P 

A. A Brahman versed in the scrip- 
tures and possessed of qualifications 
described in the Gita as natural to 
Brahmans is in every way qualified 
for gifts. The following are the marks 
of a Brahman according to the Gita. 

“Subjugation of the mind, control 
over the senses, internal and external 
purity, practice of austerities in the 
form of suffering for the sake of Dharma, 
forgiveness, straightness of mind and 
body, faith in God, knowledge of 
scriptures, knowledge of the Paramatmd 
based on direct experience— these are 
the natural functions and characteris- 
tics of a Brahman.”* 

Q. What are the marks of a genuine 
Sddhu , what is the nature of his activitiesp 

A. The markB and activities of a 
true Sddhu should be as follows:— 

“Absence of pride, unpretentiousness, 
spirit of absolute non-injury to all 
animals, forgiveness, straightness of 
mind and speech, reverential service 
of the preceptor, internal and external 
purity, steadfastness of mind, control 
over body and mind, absolute lack of 
attachment to objects of enjoyment 
belonging to this world or the next, 
absence of egoism, contemplation over 
the pain of repeated birthB, deaths, old 
age and sickness. Perfect equilibrium 
of mind in both favourable and unfa- 
vourable circumstances, that is, not to 
feel elated over welcome incidents, or 

(XVIII. 42; 


unhappy over unwelcome happenings; 
unflinching devotion to God through 
union with Him in the meditative 
plane, habit of living in seclusion and 
in holy surroundings, absence of attrac- 
tion for company of men attached to 
the world, remaining constantly estab- 
lished in the knowledge of Self, and 
seeing Paramatmd , the object of true 
knowledge, everywhere— all these are 
conducive to wisdom, and all that is 
contrary to it is unwisdom or ignorance.”* 

Besides these, the Lord has describ- 
ed in the following words the marks 
aB well as the line of activity of 
devotees who are singularly devoted 
to Him]: — 

“He who beareth no ill-will to 
any being whatsoever, who loves all 
disinterestedly, possesses unmotived 
compassion, is free from attachment and 
egoism, and is equal in the presence of 
pleasure and pain, who is forgiving, 
that is gives assurance of security even 
to the guilty, and united to Me in 
contemplation, remains contented both 
in gain and loss and controlling the 
mind and body together with the senses 
clings to Me resolutely, that devotee 
whose mind and intellect are devoted 

WRRfTTCFT ?fN II 

#5^3 %F*WtfSFiK 13 ^ I 
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SilrOTilFT JRfiteRprril 

(XIII. 7-1(1) 

| Unflinching devotion to God consists in constantly 
remembering Him with love and reverence, shaking ofl’ selfish- 
ncsB and pride and recognizing the almighty Lord to bu 
one’s solo master. 
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to Me, is dear to Me. He who does not 
cause perturbation to another nor feels 
perturbed by the presence of another, 
who is free from joy, jealousy, fear and 
anxieties, that devotee is dear to Me. 
He who is desireless, has attained both 
internal and external purity, is clever 
in action, that is, has achieved the 
purpose for which he came to this 
world, is impartial to all and has 
transcended sorrow, that renouncer of 
egoism in action, that is, who renounces 
the idea of authorship or agency in all 
actions of the mind, body and speech 
taking place under the influence of 
Prdrabdha ( past actions that have 
already begun to fructify ), that devotee 
is dear to Me. He who iB never elated 
by joy, and never hates, grieves or 
desires, who has renounced the fruits 
of both good and evil actions, and is 
lull of devotion, that devotee is dear 
to Me. Equal to friend and foe, fame 
and ignominy, cold and heat, pleasure 
and pain, and devoid of attachment to 
the world, to whom praise and blame 
appear as same, who iB given to 
intellection and is ever content with 
whatever he is able to obtain for 

maintenance of the body, without attach- 
ment for the place of residence, that 
devotee, firm in mind, is dear to Me. 
Those who being devoted to Me and 
endowed with faith partake of this 
Dharma as described above, are extreme- 
ly dear to Me.”* 

* 3T&T ^ g I 

fMw fa#RR: «J*fT 1 1 
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Such beloved ones of the Lord 
alone are real Sddhus possessed of high 
qualifications. 

Q. What is the meaning of the 
term Bhagavdn P What are the distin- 
guishing marks of 6ri Bhagavan P 

A. Bhagavan ( God ) is truly speaking 
undefinable. He is known only to 
those who know the truth about His 
transcendent reality, but they too can- 
not describe Him through speech. 

Q. What are the marks of a well- 
qualified person in the spiritual sense P 

A. Well-qualified persons are those 
in whom the divine virtues are fully 
developed. These divine virtues have 
been described by the Lord as follows: — 

“Complete absence of fear, purity 
of heart, constant application to medi- 
tation for attainment of wisdom, charity 
of the purest type ( eattvic ), control 
of the senses, worship of God and 
practice of various forms of sacrifice 
advocated by the ^astras, study of the 
Vedas and other scriptures and chanting 
of God’s name and glory, capacity to 
endure hardships for the discharge of 
one’s religious obligations, straightness 
of body, senses and the mind, abstain- 
ing from infliction of pain on any 
creature through mind, speech or body, 
truthfulness, and use of sweet and 
agreeable language, freedom from anger 
even towards one who may have in- 
jured you, abandoning the idea of 
doership in connection with all action, 
tranquillity of mind, abstaining from 
back-biting, etc., unmotived kindness 
to all, absence of attachment even in 
the midst of worldly enjoyments, a 
gentle disposition, shyness in perform- 

gg: tot g fto g i 

*rt tongues gg; gwtofto n 
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l Oita XII. LI— li, 
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ing actions prohibited by the &astras 
or denounced by public opinion, refrain- 
ing from useless activity, exercising a 
sacred influence on others, forbearance, 
patience, internal and external purity, 
absence of the feeling of enmity towards 
others and absence of pride.”* 

Q. Is Dharma pursued for salvation 
the same as Dharma known in the 
ordinary worldly sense P What Dharma 
should be followed by man for attain- 
ment of salvation P 

A. Considered from the nature of 
work involved, the two kinds of Dharma 
are different. Even worldly duty when 
performed in a disinterested way may 
bring salvation, whereas Dharma which 
iB followed directly for salvation 
brings salvation as a matter of course. 
Worldly duty according to the divisions 
of Varna and how it may lead to God- 
realization, the highest goal of human 
existence, when performed in a dis- 
interested way and in a spirit of 
worship of God, has been dealt with 
in the GUa, in verses 41 to 46 of 
Chapter XVIII i and the Dharma for 
salvation, what in other words is 
known as the path of Knowledge 
( jnana-Nistha ) is described in verses 
49 to 53 of the same chapter. 

Q. Are heaven and the abode of 
gods identical or different P 

A . They are the same. The lokas 
( spheres ) of different deities are 
collectively known as heaven. 

Q. What are the particular gods 
to whom homage should be paid through 

* aw i 
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remembrance, so that the Jiva may 
cross the boundary of Maya and attain 
salvation P 

A. God, who is extremely compas- 
sionate and the greatest friend of all, 
who has a supremely loving nature 
and is extremely large-hearted; who is 
an embodiment of knowledge and bliss, 
who is eternally conscious, infinite, 
tranquillity personified, and the all- 
powerful creator, is one and the same. 
People call Him by different names, 
such as Brahma ( absolute ), Visnu, Siva, 
Brahma, Surya (the Sun-God), Sakti, 
Ganesa ( the Elephant-God ), Arihanta, 
Buddha, Allah, Jehovah, God, etc. The 
jua may attain salvation by the worship 
of any of theBe forms and chanting of 
any of these names, knowing that to 
be the Form and Name of God 
Himself. 

Q. What are the different regions 
where Jlvas go according to their 
Karma P 

A. Those who commit heinous acts 
go to the different hells. There are 
two types of hell— spatial and generic. 
Hells like the Raurava, Maharaurava, 
Kumbhlpaka, etc., where the god of 
Death, Yama, chastizes guilty souls are 
spatial, that is, they have distinct loca- 
tions in the scheme of creation ; and 
birth in species like the lower animals, 
birds and inseots indicates generic hell. 
Persons doing rajaBic work take birth 
in the human species, whereas individ- 
uals possessing the sattvic qualities 
rise in the scale of evolution— that is, 
take birth in the region of the Devas. 
The Lord says in the Gita:— 

“Those who are possessed of Sattva - 
giuta ( tranquillity ) go to the higher 
regions like the heaven ; men possessed 
of Rajogurta ( active nature ) dwell in 
the middle region, the region of men, 
and persons influenced by Tamogmja 
which is indicated by sleep, carelessness 
and inertia go downwards and take 



No. 8 ] TWENTY-THREE QUESTIONS AND THEIR ANSWERS 603 


birth in lower species like insects, 
animals, etc.”* 

Q. Do souls going to heaven return P 
Is there proof of any one returning P 

A . When a soul attains salvation, 
he does not return; but one who goes 
to heaven does return. The Gita says: — 

“Those who perform actions pres- 
cribed in the Vedas with a selfish 
motive, who drink the juice of the 
soma plant, who are freed from the sin 
of debt to Devas and Pitrs, which 
stands in the way of one’s attaining 
heaven, and seek heavenly blisB by 
worshipping Me through performance 
of Yajnas, they ascending the region of 
the Lord of heaven, Indra, enjoy 
celestial enjoyments in heaven; and 
when through enjoyment of heavenly 
bliss their merits get exhausted, they 
return to this world of death. In this 
manner persons who are devoted to 
performance of religious rites prescribed 
in the Vedas as conducive to heavenly 
bliss with a selfish motive, continue to 
revolve in the cycle of birth and 
death.” This proves the return of the 
soul from heaven. There are instances 
in the remote period of Indian history 
of kings such aB Trisanku, Yayati and 
Nahusa returning from heaven. 

Q. Can a soul who has attained 
the abode of the gods return and take 
birth in this mortal world P 

A. A practicant who has no desire 
for enjoyment and consequently goes 
to the abode of Brahma following the 
path of the Sun, does not return. By 
gradual ascent, he ultimately reaches the 
Supreme Abode of the Paramatmd. But 
the soul, who is actuated by some selfish 
motive and ascends through the path 
of Bmoke, returns ( v. Gita VIII. 24—26 ). 
This has also been elaborately discussed 

* 3*5 n ftsfar urn- \ 

TO: II 


in the Chhdndogya and Brhaddranyaka Dpa- 
nisads. 

Q. Suppose a person suffering from 
some fell disease can be cured by the 
use of the fresh blood of a pigeon. 
Now, if he carries out the advice, who 
will be responsible for the sinful act, 
the patient, who cauBes the pigeon to 
be killed, or the physician who advises 
him to do so P 

A. Because self-interest and attach- 
ment to body is at the root of an 
action like t lis, all the three, viz., the 
physician, who prescribes such a remedy, 
the patient, who uses it, and he who 
actually kills the pigeon or any other 
creature whatsoever for the matter of 
that, will be guilty of sin. 

Q. An unmarried youth goes astray 
with another man’s wife and to save 
him from that unfortunate position a 
friend intervenes and finds him a wife. 
Now between these two, the youth and 
his saviour, how is the sin or virtue 
of the action to be allocated P 

A. If a young man, who has attained 
the age of marriage, marries according 
to the injunctions of the &astras, and 
alter marriage righteously leadB a 
householder’s life, merit will accrue to 
both, the one who marries, and he 
who arranges the match. 

Q. How many are the forms of 
emancipation open to souls for attain- 
ment ? 

A . Salvation or emancipation is of 
two kinds. Although living in a body, 
a soul may attain salvation through 
realization of perfect knowledge; that 
iB, in that very life he becomes a 
freed soul. Therefore, he is called 
‘freed during one's life-time’ ( ). 

His body goes on functioning even after 
salvation under the influence of Prdrabdha. 
Describing the state of souls of this 
type, the Lord says in the GiM:— ‘ O 
Arjuna, he who neither hates the 
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manifestation of the different Gunas, 
viz., illumination, which is an effect of 
Sattva, the activity of Rajas and the 
darkness of Tanias , nor craves for them 
when they are no longer manifest; who 
Btays only as a witness and cannot be 
moved by the Gunas, and knowing 
that the Gunas act upon the Gunas 
( the senses act upon their object and 
vice versa), remains identified with 
the one, uniform state of the Paratnatma, 
who represents truth, knowledge and 
bliss in a consolidated form, and cannot 
be shaken from that stage; who con- 
stantly fixed in self-knowledge looks 
upon pleasure and pain with an equal 
eye; to whom a lump of clay, a piece of 
stone and a piece of gold are of iden- 
tical value; who remains cool and 
collected under all circumstances; to 
whom welcome and unwelcome objects, 
praise or blame, honour and disgrace 
appear as same; to whom friend and 
foe appear alike; and who is completely 
shorn of the spirit of doership in 
respect of all actions whatsoever;— he is 
said to have transcended the Gunas” 
{Gita XIV. 22 — 25). The soul who has 
thus transcended the Gunas is a freed 


soul in the Btate of life ( sfopgTfi ). 
The second type of salvation is salva- 
tion after death ( f^rgfrfi ). He who 
embraces death in the highest state of 
consciousness attains this latter type 
of salvation. The Gita says:— 

“Established in this state even at 
the time of death, the soul attains the 
bliss of Brahma (II. 72).* 

Q. Of the giver and receiver of 
gifts, who earnB merit and who incurs 
sin P 

A. When a gilt is made to a 
suitable person by a giver without 
self-interest or attachment, and the 
receiver receives the gift in the same 
spirit, both the giver and receiver earn 
supreme merit through the act. One 
who receives a gilt from a Eelfish 
motive, loses his merit if he is a 
qualified person; and attains hell if ho 
is disqualified. Similarly, if a gift ir 
made to a qualified person from a 
selfish motive, it will add to the 
merit of the giver; and if it is made 
to a disqualified person, it will bring 
him sin. 


* * 

A spiritual practice becomes easily fruitful when the aspirant becomes 
as humble as a blade of grass and as patient and enduring as the tree, 
when he Jearns to show respect to others without seeking honour himself, 
and understands and realizes the greatness of the objects of liis worship 
and renounces self-esteem. To acquire these qualifications one should 
associate with saints and holy men, study the scriptures and lives of 
devotees, strictly follow the directions of his spiritual guide, and humbly 
worship the feet of his parents, elders and all devotees of God. 

— Sri Vijayakrpia Gosivdml. 





Poet-Saint Jayadeva. 

Poet-saint Jayadeva was born, 
nearly five hundred years ago, in 
village Kendubillva, in the Birbhum 
district of Bengal. Bhojadeva was the 
name of hiB father and Vamadevl that 
of his mother. Bhojadeva was a descen- 
dant of 6rl Harsa, who was one of the 
five Brahmans of Bharadwaja-Gotra 
who migrated from Kanyakubja 
( Kanauj ) to Bengal. 

Jayadeva lost his parents while 
still of a tender age. From his child- 
hood he was a very ardent worshipper 
of Lord Krsna. In spite of unfavoura- 
ble worldly circumstances, lie had 
acquired sufficient knowledge, and, 
because of his sincere devotion to Lord 
Krsna, he had been the recipient of 
Divine Mercy. 

Jayadeva’ s father owed some money 
to a Brahman named Niranjana, a fellow- 
inhabitant of the village. Niranjana, 
perceiving that Jayadeva was very 
much detached from the world and, 
therefore, thinking that he would not 
be able to pay up the money lent to 
his father, made up his mind to dis- 
possess Jayadeva of his ancestral 
dwelling. He wrote out a document, 
went to Jayadeva, and accosted him 
thus, “Look here, Jayadeva, I do not 
mind your chanting of the names of 
Radha-Krsna and Gopl-Krsna and your 
worshipping them. Kither you pay me 
my money together with the interest 
accrued forthwith, or you should sign 
this document and let me have the 
possession of your house.” 

Jayadeva had no attachment either 
for the house, or what little it contain- 
ed. Immediately, he took up the pen 
and signed the document. Niranjana 
went round the house and took posses- 
sion of the little that was there. 
Jayadeva humbly bowed before the 


creditor, as the latter was about to take 
leave of him. 

The cries of “fire, fire,” were heard 
from a distance. In another instant, 
before they had parted, a small girl, 
frightfully tearing her hair approached 
the two. It was none other than the 
daughter of the creditor, Niranjana. 
“Run home, Papa, the house is on fire; 
everything is reduced to asheB.” This 
was what the little girl reported. 

Jayadeva did not tarry. He spoke 
not a word, but ran as fast as his legs 
could carry him straight to the house 
which was on fire. The creditor, 
Niranjana, however, appeared as if 
thunderstruck. For a minute or two he 
watched his daughter and Jayadeva, as 
they ran one after the other. They had 
gone far enough when Niranjana also 
began to run. Jayadeva had already 
jumped into the house surrounded by 
flames, and no Eooner than he entered 
it the fire subsided. Niranjana’ s wife, 
children and other people assembled 
there looked aghast as they noticed tho 
flames subside in this miraculous 
fashion. 

On reaching his house, Niranjana 
also was seized with wonder at what he 
saw and heard of the supernatural 
power of Jayadeva, the constant 
mutterer of the name, “Radha-Krsna’', 
whom he had mocked only an hour 
before. With eyes full of tears and 
sincere repentence in his heart, ho fell 
at the feet of Jayadeva, tore the docu- 
ment into pieces and threw it into the 
flames. In a voice choked with emotion, 
he said, “My master, pray, forgive 
me. For the greed of a small sum of 
money, I deliberately deprived you of 
your hearth and home. But for you, all 
that I call my own, would have been 
reduced to ashes. You are blessed by 
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the Lord. It is now I realize the great 
potency of the worship of the Lord.” 

Niranjana’s heart became chastened 
by the incident. His subsequent frequent 
association with Jayadeva opened before 
him a new vista of life, and, thereafter, he 
began to Bpend his time in singing the 
praises of the Lord. 

Sometime after this incident, 
Jayadeva made up his mind to go to 
Puri. He took a Brahman, Parasara 
by name, for his companion and started 
for the pilgrimage. With the name of 
the Lord on his lips and His beautiful 
Image inscribed in the heart, Jayadeva 
tramped on singing the praises of the 
Lord. One day, Jayadeva could not get 
any drinking water for a long distance 
and the day was scorchingly hot. 
Afflicted with thirst he fell down 
senselesB. The Lord, the Great Fulfiller, 
then appeared as a cowherd boy and 
helped Jayadeva to regain conscious- 
ness by fanning him with his loin-cloth 
and gave him sweet milk to drink. He 
led Jayadeva and his companion up to 
Puri. Jayadeva could not recognize who 
the cowherd boy was. On reaching 
Puri, the boy suddenly disappeared. 
Jayadeva made vain efforts to find 
him out. 

At Puri Jayadeva immersed himself 
in his devotional practices and conti- 
nually sang the praises of Lord Krsna. 
One day, as if in a trance, he saw 
snow-capped mountain ranges on all 
sides and the rippling stream Kfilindi 
( Jamuna ) flowing at the foot of the 
mountains. On the bank of the Jamuna, 
under the branches of a Kadaraba tree, 
he saw the smiling Lord KrBna with 
His flute in His hand. Jayadeva was 
in ecstasies an 1, involuntarily, the 
famous song known by the name of 
Gita-Govinda welled out of his heart. 
His companion, Parasara, was beside 
himself with joy, as he listened to the 
sweet melodious notes of the song. It 
is held that it was at Puri that 


Jayadeva had a £**>'** of the ten incar- 
nations of the Lord. His heart was 
filled with heavenly bliss as he went 
to the temple from day to day for the 
Dar£ana of &rl JagannathjI. He had 
no fixed abode, and generally stayed 
under the shade of a tree and appeased 
his hunger by begging from door 
to door. To meditate on the Lord 
and Bing His praises were the occupa- 
tions that kept him busy all the twenty- 
four hours of the day and night. 

There lived at Puri a saintly 
Brahman, Sudeva, by name, who had 
no offspring. In deference to the 
desire of his wife, Sudeva besought 
the Lord JagannathjI to bless him 
with children and he vowed that the 
first issue would be consecrated to the 
service of the Lord. By the grace of 
the Lord, a girl was born to them, 
She was named Padmavatl. When the 
girl grew up to twelve years of age 
she was offered to the Lord aB an 
offering. In the night, Sudeva saw a 
dream in which the Lord accepted the 
offering and commanded Sudeva to give 
the girl away in marriage to His 
devotee Jayadeva. 

Thus commanded, the Brahman 
couple, accompanied by their daughter 
went to Jayadeva who was singing 
the praises of the Lord. They informed 
Jayadeva of the command of the Lord. 

Jayadeva, perplexed and a little 
distressed, replied, “Sir, I have renounced 
the world. I do not wish to marry.” 

The Brahman rejoined, “Sir, wo 
cannot transgress the command of the 
Lord. We have already given to you 
the hand of our daughter. The girl is 
yours and here we leave her to your 
care.” Jayadeva tried to prevent them 
from going away, but they would not 
listen, and leaving the daughter behind 
departed as quickly as their legs could 
carry them. 

Jayadeva, then, gradually settled 
down as a married man, finding that 
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there was no getting away from the 
will of the Lord. After staying at 
Puri for some time, he along with his 
wife, Padmavatl, returned to his native 
village, Kendubillva. They installed 
the Images of Radha-Madhava in their 
dwelling place and devoted themselves 
to the worship of the Divine Couple. 

After staying at Kendubillva for 

some time, Jayadeva again went out 
on a tour. A certain Prince, very much 
impressed with the poetic value of 
the Gita-Govinda, reverently begged 
him to stay in his capital for a few 
days. Jayadeva agreed, and his Gita- 
Govinda became very popular with 

everybody in that capital. 

When Jayadeva expressed hiB desire 
to return to his native village the 
Prince offered him lots of money for 
his own use, and gold and jewel for 
his wife, but Jayadeva declined to 

accept anything, Baying, “Dear Prince, 
to the person seeking the love of the 
Lord, these jewels and gold are like 
poison. This wealth will produce greed 
for more and more of wealth, and 

greed in its turn will produce attach- 
ment, envy and enmity. I do not want 
this wealth which is the source of so 
many evils.” The Prince, however, 
begged Jayadeva again and again to 
accept some portion of the offering, if 
not the whole of it. Moved by his 
entreaties Jayadeva at last accepted only 
a few jewels and a portion of gold, and 
started for his village. 

Wherever there is carrion, vultures 
and wild beasts of prey are bound to 
make their appearance. Similarly, 
wherever there is any trace of wealth, 
thieveB and robbers follow its trail. 
Learning that Jayadeva was returning 
to his village with some amount of 
wealth, a band of dacoits followed 
bis foot-steps; Jayadeva tramped on 
listlessly, immersed in his devotional 
8 ongs. He would have gladly parted with 
all that he possessed had the dacoits 


asked him to do so, but the latter 
could not think of getting anything 
without resistance from the other side. 
Greed deprives man of his senses and 
turns him into a devil. Alone though 
Jayadeva was, the dacoitB had not the 
courage to attack him face to face. 
They fell upon him unawares from 
behind and throwing him down on the 
ground cut off his hands and feet and 
threw him into a well nearby. Then 
dividing the booty among themselves, 
and mad with joy for having got all 
the wealth in Jayadeva* s possession, 
they made themselves scarce. 

There was very little water in the 
well; so Jayadeva was not drowned, 
nor was he otherwise hurt. No peril 
can destroy one who is protected by 
the Lord Himself. Jayadeva seated 
himself comfortably on a big piece of 
stone in the well and began to sing 
the praises of the Lord fully resigning 
himself to His will. He ascribed the 
whole of the incident to hiB having 
accepted the offering of wealth in a 
weak moment. 

The entourage of Raja Lakshman 
Sen of Gour happened to pass that way 
a little while later. Hearing a human 
voice coming out of the well, the Raja 
ordered his servants to ascertain what 
it was. An attendant went and came 
hack with the report that somebody in 
the well was chanting hymns to Lord 
Krsna. Jayadeva was brought out of 
the well forthwith and with a view 
to have his wounds dressed and treated, 
the Raja carried Jayadeva along with 
him. to his capital. The Raja was very 
much pleased to know of the erudition 
and poetic merit of Jayadeva and his 
devotion to Lord 6rl Krsna. Recog- 
nizing him to be a man possessing 
uncommon qualities and virtues, the 
Raja began to treat him with respect 
and consideration. 

The Raja persistently pressed 
Jayadeva to mention the names, where- 
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abouts and marks of identification of 
the dacoits who had cut off his hands 
and feet, but Jayadeva refused to 
reveal their identity, even though the 
Raja expressed his great displeasure 
at this. True saints do not wish ill to 
anybody, not even to their worst 
enemies. They are friends to all. They 
do not look upon anybody aB an evil- 
doer. They weloome misfortunes and 
troubles considering them to be the 
Lord’s gifts for their ultimate good, 
and they thank even those who act as 
the scourge of God in relation to them. 
Forgiveness is ingrained in their nature 
and temperament. 

When Jayadeva’ s wounds were 
healed up, the Raja made him the 
President of his Council and Lord- 
Treasurer. Padmavatl also arrived at 
Gour with her Image-Couple of Radha- 
Madhava. The Raja always desired to 
bestow upon Jayadeva some wealth, 
but Jayadeva never agreed to take 
anything more than his barest main- 
tenance. 

One day the Raja ordered a big 
reception for the entertainment of the 
Sadhus and learned Brahmans of the 
kingdom. The four dacoits who had 
so brutally deprived Jayadeva of his 
limbB appeared on this occasion in the 
guise of Sadhus. Little did they know 
that the very person whom they had 
left for dead was not only alive but 
was the chief functionary of the state. 
The dacoits recognized Jayadeva from 
a distance from his crippled limbs and 
for fear of detection wanted to run 
away from the place. 

But Jayadeva recognized them 
equally well and was so happy as if 
he had found some long-separated 
bosom friends. He thought those people 
must still be in want of riches and it 
was a very goo l occasion for him to 
get from the Raja the large wealth 
that had been offered to him from 
time to time and make over the same 


to them to appease their thirst for 
wealth. He, accordingly told the Raja 
that some old friends of his had 
turned up to participate in the reception 
and that if he wished to give him any 
money, he could do so by giving it to 
those people . The Raja was very much 
pleased to get the opportunity to serve 
Jayadeva which he had so long wished 
and at once sent for the said friends 
of Jayadeva. The dacoits, on the other 
hand, on hearing that they were 
summoned by the Raja for an audience 
became terribly frightened and lost 
their wits. 

They thought that Jayadeva must 
have complained to the Raja against 
them and that, therefore, they were 
bound to be punished. 

Every individual thinks according 
as he feels. He sees the world through 
the mirror of his own heart. A pious 
man considers all to be pious and a 
thief imagines all to be likewise 
thieves. A baby can play on the 
breast of a young woman without ever 
feeling the emotions of a young man; 
but a grown-up person because of the 
defects of his own heart will ascribe 
sin to a young brother and a grown- 
up sister talking to each other at some 
distance. The dacoits, frightened as 
they were, approached the Raja with 
trepidations in their hearts. The Raja 
considering them to be friends of 
Jayadeva received them with marks of 
respect and cordiality and asked them 
to accept his offerings of wealth and 
riches. 

The dacoits stood bewildered for 
sometime. They were at a loss to 
understand what the Raja meant next 
to do. “Is it ever possible for a man 
who was all but killed by us to 
treat us like this P”— they thought. 
Consistently with their own base nature 
they considered it to be a clever 
ruse laid by Jayadeva. They took all 
the wealth that the Raja offered thorn 
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and tried to be off as soon as possible. 
As it was a big load that they had 
to carry and with a view to afford 
them protection on the way, Jayadeva 
detailed an officer and fonr soldiers 
on duty with them. 

On the way the officer curious to 
know the secret of their being so 
much in favour with Jayadeva asked 
the daooits in th3 guise of Sadhus: 
•‘Friends, will you let me know what 
connection you had with Saint 
Jayadeva or what service you 
rendered unto him, in consideration of 
which he has rewarded you so magni- 
ficently P” 

Those sinful persons, forgetting all 
fear and retribution of God, craftily 
replied: “This chief minister of yours 
was in the service of another Raja 
together with us. We were the heads 
there and he was a subordinate of ours. 
He did something that greatly enraged 
the Raja and he was ordered to be 
beheaded. We took pity on him and 
arranged his being let off only with 
his hands and feet cut off. Lest we 
revealed all that, he has rewarded us 
so well. We too have not disclosed 
these facts lest he should come to 
grief in his present situation.” The 
dacoits had hardly finished saying 
this when the Earth is said to have 
suddenly yawned, and taking them 
into her bosom closed upon them. 

The heart of the evil-doer is 
generally changed if his evil is returned 
with good; but there are certain people 
bo confirmed in their evil propensities 
that they can never acknowledge a 
good turn and revel in their evil-doing. 
Suoh people have of necessity to be 
punished by the Lord. This is what 
happened in this case. 

The officer, who had been on duty 
with the dacoits, returned to the capital 
with all the wealth and valuables and 
related the incident to the Raja. The 
Raja sent for Jayadeva and told him 
all about his friends. He was struck 
6 — K. K. 


with wonder when he saw Jayadeva 
shedding a flood of tears aB he listened 
to what the Raja had said. And 
wonder of all wonders, the lost hands 
and feet reappeared and instead of a 
cripple that Jayadeva had been, he 
became at once a whole man with hands 
and feet fully restored. 

The Raja dazed by this super- 
natural incident with great ardour and 
earnestneBB besought Jayadeva to dis- 
close the whole mystery. Full of 
pity for the dacoits, Jayadeva said, “O 
King, I am very unfortunate, for it was 
because of me that the four friends 
have lost their lives. The Raja whom 
X had served before you picked me up 
as a cripple, was very kind to 
me. He wanted to give me wealth, 
but considering it to be an evil, I 
always declined to take anything. But 
at the insistence of the Raja I had to 
accept some little when I was returning 
home. That wealth excited the greed 
of the four men who with a view to 
take it away from me made a cripple 
of me and threw me into the well. 
These good people thus demonstrated 
to me the evils of wealth, and behaved 
towards me like true and Bincere 
friends. I was, accordingly, under a 
great obligation to the r, therefore I 
got them rewarded by you. In doing 
so I had also another object in view; 
I wished to appease their thirst 
for wealth so that they might give 
up the nefarious occupation of 
robbing. If I had loBt my hands 
and feet, surely, that was due to some- 
thing I had done in my previous 
birth. They had been mere instruments. 
I am shedding these tears believing 
that their untimely death is possibly 
due to me. I pray to the Lord for 
forgiveness to them. The All-Merci- 
ful Lord, having forgiven my sins has 
restored my hands and feet. O 
King, oan there be so unfortunate a 
soul as will not worship the Great 
Lord, the Merciful Lord,” 
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Surprised at this greatness of 
Jayadeva’s heart, the Raja fell prostrate 
at his feet. The robbers too must have 
been impressed by the greatness of 
Jayadeva, but the seed of goodness 
did not grow in them, because the soil 
had not been tilled and cleared of 
weeds. 

Padmavati, wife of Jayadeva, was 
a true disciple of his and followed him 
like his shadow. She also was a devotee 
of the Lord, with this difference that 
all her devotion was directed towards 
her husband in whom she considered 
the Great Lord to be personified. She 
very well recognized the greatness of 
the Dharma of a wife. 

Jayadeva being the High-Priest of 
the King, the Queen-Mother, the Queen 
and other ladies of the King’B household 
used to go to Padmavati to listen to 
her religious discourses. The Queen 
was a sweet-tempered lady, true in 
her faith and devotion to her husband. 
But she was a little proud and used 
occasionally to exhibit her pride. One 
day, in the course of her usual dis- 
courses Padmavati observed, “The 
woman who becomes a Sattee on the 
funeral pyre of her husband is only an 
inferior type of Sattee. The true, the 
real Sattee, ceases to live the moment 
she hears that her lord is dead. Life 
cannot exist in the body even for a 
moment after she has heard of the 
death of her husband.” 

The Queen could not wholly digest 
this theory. She considered it a piece of 
vain dogmatization. She thought Padma- 
vati only talked hyperbolically, just to 
give a set-off to her high ideal of 
womanhood. She felt a little jealous 
too, and with a mind made up to test 
Padmavati ’ b faith, she left the place. 

Jayadeva hao gone out with the 
Raja for some days, making a tour of 
the kingdom. This afforded the Queen 
the opportunity she had been longing for. 


With a face feigning to be greatly 
distressed, she went to Padmavati as 
if very much upset, and with pretended 
tears said, “Oh the misfortune, the 
report has been brought to the capital 
that Jayadevaji had been eaten up by a 
lion in the forest.” 

No sooner had those cruel words 
been uttered, than Padmavati with the 
name of Lord Krsna on her lips, fell 
down with a thud on the floor. Ap- 
proaching her the Queen found that she 
had become unconscious. Further exam- 
ination revealed that life was extinct. 

At this turn of events, the Queen 
felt very much confounded. She was 
sorely repentant for her folly and 
began to say to herself, “A wretch 
that I am, how shall I face my Lord, 
the King. What a great affliction .it 
will be for him when he will come to 
know that I had been the cause of 
the death of the wife of his Guru. 
What great misery and distress it will 
be for the Guru himself ! M 

Jayadeva arrived ; meanwhile, the 
evil news reached the Raja also, who 
hurried to the place. The Queen felt 
so miserable that she preferred death 
to life and wished that the earth should 
yawn to take her into her bosom. 

The whole thing as it had happened 
was related by the attendants of the 
Queen both to Jayadeva and to the Raja. 
Jayadeva addressing the attendants 
said, “Go and tell my mother, the 
Queen, not to worry at all. If Padma- 
vati’ s soul has flown from her body on 
hearing the false report about my death, 
it will, it must, flow back again to her 
body, now that I have returned alive 
and in sound health.” 

Jayadeva, then, began to pray to 
the Lord. It was not because of any 
attachment of his own with the body 
of Padmavati that he was prompted to 
pray for her being brought baok to lifei 
but because he was aware that the 
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Queen would feel miserable and repent- 
ant all her life. Jayadeva began to 
chant hymns to the Lord and was lost 
in it. After a little while Padmavatl’ s 
dead body seemed to be getting charged 
with life-currents. She began to move 
where she lay and, in another instant, 
she opened her eyes. She sat up and 
joined her husband in singing praises 
to the Lord. 

The Raja and the Rani shed profuse 
tears of joy, and bowed again and 
again to the feet of Jayadeva and his 
wife. The fame of Jayadeva’s devotion 
to the Lord, and of Padmavatl’ s devo- 
tion to her husband, spread far and 
wide. After staying with the Raja for 
sometime more, Jayadeva and his wife 
returned to their native village. It 
was here that Jayadeva gave the final 
shape to the sweet song, the Gita- 
Govinda. 

One day while composing a stanza 
of the Gita-Govinda, Jayadeva found 
that he could not get at the last line 
of a verse, although ho had racked 
his brain for it for a pretty long time. 
Padmavatl had got the meals ready 
and said, “Lord, it is bo late already, 
will you go to the Ganges for your 
bath P” 

Jayadeva replied, “Well Padma, 
I will go for the bath; but here, look 
here, I have not been able to complete 
the verse, the last line is still wanting. 
However much I tried for it, it has 
baffled me all along.” 

Padmavatl rejoined, “Pray, do not 
worry over it. You had better go to 
the Ganges for bath, and on return I 
am sure you will have no difficulty in 
getting at the correot words.” 

“All right, as it pleases you, my 
goddess. Please take care of the man- 
uscripts and the pen and inkpot. I shall 
go and return presently after the bath,” 
said Jayadeva. A few minutes after 
Jayadeva had left, Lord K^sna appear- 


ed in the guise of Jayadeva himself, 
and said, “Padma, will you let me 
have the manuscripts P” 

Padma, a little amazed, and no less 
worried, said, “Lord you had gone to 
take yonr bath. How is it that you 
returned without doing bo P” 

The Lord, disguised as Jayadeva, 
said, “It was on the way that the last 
line came upon me, and so I returned.” 

Padmavatl brought the manuscripts, 
the pen and inkpot and the Lord 
completed the verse. Then he asked 
Padmavatl to let him have water for 
a bath. After bathing, he performed the 
usual daily worship. Then he took the 
meals prepared by Padmavatl after 
these had been offered to God, and 
then lay down on the bed for some 
rest. 

Padmavatl removed the plate from 
which she believed her lord, Jayadeva, 
had taken his meal, and sat down to 
take what was left in the plate. As she 
was taking the meal, she perceived 
Jayadeva approaching his house, after 
his bath in the Ganges. Padmavatl 
was completely non-plussed, Jayadevaji 
was also amazed to find Padmavatl 
taking her meal before serving the 
same to him and said, “Padma, how 
is it, to-day you are taking the prasad 
yourself without serving the meal to 
me P I never found you do like that 
before.” 

Fadmavatl, with folded hands, repli- 
ed, “ Lord, I cannot understand what it 
means. You had returned from the way 
in order to complete the verse. You 
took the manuscript and pen and inkpot 
from me. You completed the stanza, 
then you took your bath here, and after 
attending to daily worship you took 
your meal and lay down in the bed. I was 
taking the prasad as usual. And now 
I find that you are just returning from 
the Ganges. This simply confounds me. 
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I do not know what the Lord means 
by thiB Lila of His. M 

Jayadeva ran to see the bed, but 
there was nobody there. Then it struck 
him that the Lord might have done 
all thiB. He asked Padmavatl to let 
him see the manuscript. Padmavatl 
brought it and Jayadeva wondered to 
see that the verse was the very same 
that was in his mind, but which he 
hesitated to put down, thinking that it 
would not fit in. Then he lifted his 
hands and with eyes full of tears and 
a voice choked with emotion, he 
addressed the Lord, “O Lord Krsna, 
the darling of Radha, the gem of Gokul, 
the joy of Nanda, the Great-Merciful 
Lord, for what fault of mine have you 
forsaken this humble slave of yours. 
Why iB it that you have given a 
Dar6an to Padma alone.’ 1 So saying 
Jayadeva began to partake from the 
plate from which Padmft had been 
taking her meal, notwithstanding 
her entreaties not to do so. Jayadeva 
considered the leavings in the plate to 


be sacred prasad of the Lord Himself and 
so went on partaking of it ignoring all 
the protestations of Padm&vatl. Soon 
after this, the Glta-Govinda was com- 
pleted and Jayadeva and Padmavatl 
Bang it together wherever they went, 
and wherever they went, the Lord 
followed them enchanted by that 
divine song. 

Jayadeva ji used to take his daily bath 
in the Ganges which flowed at some 
distance from his village. As he grew 
old, he found the journey to and fro some- 
what fatiguing. It is said that it was on 
that account that the GangeB changed her 
course and began to flow past his village. 

Some say that Jayadeva and 
Padmavatl spent the evening of their 
days in Brindaban. Others aver that 
he gave up the body in his village, 
Kendubillva, where a temple was built 
in his memory. About a lakh of people 
join the fair held in Kendubillva on 
the 1st of Magh every year to com- 
memorate the Poet- Saint Jayadeva, and 
his saintly wife, Padmavatl.* 


The span of life of a living: being begins to shorten from the very 
moment he comes into the world; from childhood to youth, and from youth 
to old age— thus in a short while the light of his life goes out, just as the 
light of a lamp goes out when the oil has run short. 

— Sundardas. 

Always guard yourself against jealousy, greed, anger and the use of 
unpleasant or bitter language. This is the means for attaining spirituality. 

— Tiruvallnvar . 


* Translated ly BalninUi.d Vtriua. 



The Advent of Sri Krishna 


Phoebns casting his parting glance 
at the fading scenes of the east 
slowly descended into that mysterious 
corner of the western horizon. As he 
sucked in his last ray that bade fare- 
well to every tender flower and 
unwillingly departed after imparting 
its parting kiss on the fading petals an 
uncertain light danced over the indis- 
tinct landscape, bereaved of the 
splendour of the sunbeam. The birds 
from north and south flow back to 
their cozy nests singing all the way 
merrily in the Btill evening air. Hours 
rolled. 

A gloom of darkness obscured the 
hemisphere. The overflooded Yamuna 
was raging down her course with an 
uproarious tumult of her sweltering 
waters. The stars of heaven were 
hidden behind a mighty mass of ever- 
darkening clouds. The wind howled 
through darkness and the night. 
Lightning rent the lowering clouds 
asunder and thunder rumbled down 
the cavernous height b of the distant 
Govardhan. A red war of the Relentless 
Elements ! 

Mathura was drowned in the 
sepulchral stillness of slumber. But 
two souls were wakeful — DevakI and 
Vasudeva, the former pining with the 
pangs of ohild-birth in the lonely 


-By Sam an and a. 

dungeon accorded by her brother 1 The 
thought of his impending visit and the 
butchery he would play upon the 
longed for child goaded her agony to 
gallops. The hour came and the child 
was born— the child that was all 
divine ! Visions rose and vanished 
before the incredulous eyes of the 
ecstatic parents. How could they believe 
that the mortal child lying as a mass of 
flesh before their eyes would dupe them 
with all the glory of the conch and 
mace and words of heavenly wisdom \ 
Still they saw the Lord, who bade 
them shift the child— that was Him— to 
distant Gokula and bring the girl babe 
back behind the bars. Tears trickled 
down the eyes of Vasudeva— how he 
wished the vision was true ! He could 
save his darling... But oh ! the hand- 
cuffs, the bars and prison locks and 
beyond these the watchdogs and roar- 
ing waters ! What does not surrender 
to the Will of the Black Boy of future 
Brindaban ! Lo ! the hand-cuffs fell, 
the locks clicked and gates went ajar 
and all the sentinals lay supine in 
deadly dreams ! 

Vasudeva with his divine burden 
guided by an unseen light crossed the 
Yamuna, which opened her bosom and 
showed a royal road for him, and the 
thousand-hooded serpent kept away 
the downpour and the storm I 




Indra and Virochana. 


I 

The Devas and Asnras ( demons ) 
selected respectively Indra and Viro- 
chana as their representatives and sent 
them to the abode of Brahma, the 
Creator, to acquire from Him the 
Knowledge of the Atma. Although 
natural enemies of each other, the two 
rival representatives forgot their 
mutual jealousy and antagonism for 
the time being and observed uninter- 
rupted Rrahmacharya for thirty-two years. 
They were then accosted thus by 
Prajapati ( Brahma ): — 

“What is the errand which has 
brought you both and made you stay 
here for such a length of time P” 

They replied— “Lord, the Atma 
( soul ) is sinless, ageless, deathless and 
griefless; it does not hunger or thirst; 
it is Truth in essence and form. It 
alone is worthy of being known and 
realized. One who has known and 
realized the Atma has acquired all the 
regions and their pleasures. The Devas 
and Asuras have heard these words 
emanating from your lips. Therefore 
we have come as their representatives 
to get the Knowledge of the Atma 
from you.” 

Prajapati said, “The Purusa (Being) 
within the eyes, who is observed as 
the seer by people possessing internal 
eyes, is the Atma , which is immortal 
and fearless, which is Brahma itself.” 

Owing to the grossness of their 
intellect both Indra and Virochana 
understood this teaching only in its 
literal sense. They thought the image 
of man reflected on the retina of the 
eyes is the Atma. In order to make 
sure whether they have understood the 
teaohings aright, they queried Prajapati 


thus— “Lord, of the two images— the 
image of man reflected in water and 
that reflected in a mirror— which is 
Brahma indicated by you P Are these two 
images one and the same P” Prajapati 
replied— “Yes, yes, He can be observed 
in both. He is in every object.*’ 

Then Praj&pati, addressing them 
both, said— “Go to that pool of water 
and see whether you can recognize the 
Atma . If you cannot do so, ask me 
again, and I shall explain to you." 
They both went to the pool and 
observed their reflection in water. 
Prajapati enquired— “What do you 
observe there P” They replied— “Lord, 
we see the whole Atma from the nails 
in its toes to the end of the tuft of hair 
on its head.” Hearing about the nails 
and the tuft of hair, Brahma again 
said,- “Now you go and perfectly wash 
your bodies and adorning them with 
beautiful clothes and ornaments, go to 
the pool again and see.” Like nails 
and hairs, the body itself is something 
different from the Atma. To make them 
realize this, Prajapati gave them the 
above instruction; but they could not 
understand its implication. They bathed 
their bodies, and decking them with 
clothes and ornaments, came to the pool 
and began to observe their respective 
images. Prajapati enquired, “What do 
you see P” They replied, “Lord, juBt 
as we have put on beautiful clothes 
and ornaments, this our Atma , too, has 
put on similar clothes and ornaments.” 

Prajapati thought that owing to the 
impurities in their hearts those people 
were unable to realize the true 
character of the Atma t and it might 
be that continued meditation on 
the teachings would help them to 
remove the obstacles in the path of 
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their realization. Therefore, He Baid, 
“Yes, this is Atma , the immortal and 
fearless; this is Brahma itself .’ ’ 

Indra and Virochana were gratified 
when they heard thiB from Prajapati 
and they both started for their respec- 
tive abodes. Seeing them depart like 
this without having acquired the true 
Knowledge, Prajapati reflected within 
Himself— “These poor souls are going 
away without the Knowledge and 
realization of the Atma. Among Dev as 
and Asuras whoever will follow this 
doctrine ( of the body, which is the 
prototype of the reflection seen in water, 
being Brahma ) iB sure to be defeated in 
the end.” 

II 

Viroohana thought he had attained 
the true light of Knowledge and, going 
to the Asuras, he calmly began to 
preach the doctrine of the body, which 
iB the basis of the reflection, being the 
soul. He said, “Prajapati has taught 
the body itself to be the Atma, there- 
fore the body alone should be properly 
nursed and worshipped. There is no 
work of greater merit in this world 
tlian the worship and service of the 
body, through which alone man can 
attain happiness both in this world 
and the next.” 

Those who refuse to perform chari- 
ties, YajnaB ( sacrifices ) and other 
meritorious deeds owing to their 
adherence to the doctrine of the soul 
being identical with the body are 
called Asuras even to-day. This theory 
of the identity of soul and body 
originated with the Asuras. People 
following this doctrine treat the body 
itself as the soul and spend their time 
in adorning it with beautiful clothes 
and ornaments. They waste their lives 
in worshipping and serving the body. 
And even when death overtakes the 
body they decorate it with costly 
garments and ornaments and imagine 


they make their places in heaven 
secure by that means. 

Ill 

Indra, who possessed the divine 
qualities, was troubled by the follow- 
ing thoughts before he entered the 
portals of heaven: “Prajapati said the 
Atma was fearless, but the reflection of 
the body is subject to many fears. 
When the body is decorated, the reflec- 
tion appears decorated; when the nails 
and hairs of the body are removed, the 
reflection appears with nails and hairs 
removed. On the same principle, if 
the body is blind, the reflection will 
appear blind ; if the body is diseased, 
the reflection will appear diseased; if 
it is maimed and deformed, the reflec- 
tion will also appear maimed and 
deformed. If the body falls, the 
reflection will also fall. Therefore, I 
do not see how the reflection can be 
the Atma itself.” 

Worried by these thoughts, Indra 
returned from the gates of heaven and 
approached Prajapati with his doubts. 
He said, “Lord, when the body falls, 
the reflection, too, is bound to fall. 
Therefore, I do not see how the reflec- 
tion of the body can be the seat of 
bliss.” 

Prajapati replied— “O Indra, what 
you say is undoubtedly true. The 
reflection of the body cannot be the 
Atma ( soul ), I shall explain this later 
to you. Therefore, I advise you to stay 
here for another thirty-two years and 
observe the vow of Brahtnacharya." 

When this was done and Indra 
once more approached Prajapati for the 
Knowledge, the latter said, “He who 
is worshipped in the state of dream, 
the enjoy er in the state of dream, 
is the Atma , the fearless and immortal. 
He is Brahma." But this also did not 
satisfy the quest of Indra for the Atma. 
He argued in his mind that the 
enjoy er in the state of dream no 
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doubt remained unaffected even if the 
body got blind, diseased, deformed or even 
perished ; but he appeared oollapsing, 
sorrowing in distress and running away 
when there was any cause of fear, and 
was found also to weep ; therefore he 
could not be the seat of bliss. 

When Indra placed this doubt 
before the Creator, he was advised to 
observe the vow Of Brahmacharya for 
another thirty- two years and on the 
completion of this vow he was given the 
third instruction about the Atma to the 
following effect: “ Atma is that state of 
existence in which when the Jiva goeB 
to sleep, all the functions of the senses 
having ceased, it becomes totally pure 
and complete, and there is no experience 
of dream. That is the Btate which 
is fearless and immortal. That is 
Brahma 

But when he was about to enter 
heaven satisfied with the above answer 
of Prajapati, the doubt again arose in 
Indra’ s mind that in the state of 
deep sleep the Atma did not possess 
the sense of ( I’ as it did during the 
waking state or in the state of dream, nor 
did it retain any knowledge of the 
objective world, and also leaves that 
state for good, and therefore he did 
not feel that it was the real state of 
bliss. 

Indra, therefore, returned to the 
Creator again, and placed his doubt 
before him. This time he was advised to 
practise Brahmacharya for another five 
years for the removal of the residue 
of impurities in his heart. Thus after 
observing Brahmacharya for one hun- 
dred and one years he was recognized 
as having become eligible to under- 
stand and realize the truth about the 
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Atma . Then the truth was conveyed to 
him in the following words:— 

“O Indra, this body is made of 
earth. It constantly lives within the 
jaws of death, and yet it is the home 
of the formless, immortal soul. When 
through ignorance this formless soul 
identifies itself with the body, it becomes 
Bubject to pleasure and pain. So long as 
this identification with the body persists 
there is no escape from the experience 
of pleasure and pain. When, however, 
the identification ceases, feelings of 
pleasure and pain cannot affect the form- 
less soul. He who knows himself to be 
the seer within this body iB the Atma , 
the eyes are only instruments which it 
uses for deriving knowledge of colour. 
He who knows himself to be the Bineller 
within this body is the Atma, which uses 
the sense of smell for knowledge of 
odour. He who knowB himself to be the 
speaker within this body is the Atma, 
and the sense of speech is hiB instru- 
ment; he who knows himself to be the 
hearer is also the Atma and the ears 
are hiB instruments; one who knows 
himself to be the soul is the Atma, the 
mind constitutes his divine eye. The 
liberated soul who has realized the Atma 
sees the objects of enjoyment through the 
superphysical mental eyes and attains 
bliss. This is the truth about the Atma. ’ ' 

Thereafter true knowledge dawned 
on Indra and he got absorbed in the 
ecstasy of that knowledge. Returning 
to heaven, he taught this truth about 
the Atma to the Devas, who began to 
worship the soul and through the m rit 
of that worship acquired all the regions 
and their enjoyments. One who proper- 
ly knowing this Atma realizes it, 
acquires all the regions and attains 
perfeot bliss. 
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We recall to our mind Sri Mahadeva, the sole vanquisher 
of Cupid, who is the protector of all beings, destroyer of 
sins, and the Lord of the Gods, who wears a tiger-skin and is 
the best among objects of worship, through whose matted hair 
the Ganges flows. 



Problems of the Bhagavadgita— IV. 

— — by K. S. Ramaswami Sastri, B. A., B. L. 

( Continued from the previous number. ) 


THE GURU IN THE GITA 

The importance of the Guru ( the 
teacher ) is emphasised in the Gita 
in unmistakable terms and the nature 
of the Guru is declared equally un- 
mistakably therein. The Lord is called 
in Chapter XI verse 43 as Gum and 
Gafiyan ( the greatest Teacher ). He 
is, in fact, the Adi Guru. ( First Guru). 
In the language of the I 'oga SuJras 
m ( I, 26 ) I-Ie is 

the Guru of all as He is eternal. 
In Chapter IV verse 34 the Lord 
directs Arjuna to seek the teacher 
who is both Jhan'i ( Knower ) and 
Tattwadaru ( seer of truth ) and learn 
from him the truth by means of 
prostration before him, interrogation 
and service. In Chapter XIII verse 
7 He states that Acharyopasana 
( service of the teacher ) is an element 
in Jhana ( Knowledge ). The Lord 
shows by example how the true 
teacher will suit his teaching to the 
disciple and even tell him secrets 
which he could not himself seek to 
know, and pull him up to his own 
level and make him attain perfection. 
In Chapter VII verse 1 and Chapter 
IX verse 1 and Chapter X verse 1 , 
the Lord as the ideal Guru volun- 
tarily and graciously teaches the 
truths which will enable the disciple 
to know the Lord in full and attain 
the highest ai ;piciousness and bliss. 
At the end He asks if the disciple 
has heard the truth with an un- 


divided attention and has become 
free from delusion and grief. The 
ideal Guru will not stop till he 
confers the highest wisdom and bliss 
on the disciple. 

THE DISCIPLE IN THE GITA 

Equally clear is the declaration 
in the G'ltd about the disciple. The 
Lord’s love flowed towards Arjuna as 
soon as the latter said, “I am Thy 
disciple; I seek refuge in Thee. 
Teach me and discipline me.” The 
way in which the disciple should 
interrogate the teacher and grow in 
clarity, faith, wisdom, power and 
perfection is clear from the Gita. 
The Lord’s injuction about ParipraUia 
( interrogation ) in Chapter IV verse 34 
is amply fulfilled by Arjuna. In Chapter 

11 verse 1, he asks Sri Kr§pa to 
give him a clear lead, as he felt 
confused by the double declaration of 
Samkhya and Yoga in Chapter II. 
In chapter IV verse 4, he asks Sri 
Krsiia how He could have taught 
the Truth to the sun-god. In chapter 
V verse 1 he asked which was better 
Karma Sannydsa ( renunciation of 
action ) or Karmayoga ( Yoga by 
action ). In chapter VI he asked 
about the means of mental control 
and the fate of the Yogabhratfa ( fallen 
from Yoga ). It was after all this that 
he broke forth in chapter X verses 

12 to 14 in praise of the Lord, saying 
that Sri Kysna was Para Brahma 
(Supreme B/ahma) and S&ivata 
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Pum$a, ( the eternal divine Being ) and 
that he believed what the sages had 
said about that matter. In chapter 
XI verse 2 he said that liis Malta 
( delusion ) was vanquished by the 
Lord’s revelation. He yearned to see 
the Lord’s cosmic form and had the 
blessed cosmic vision by the Lord’s 
grace. In chapter XII, he sought to 
know the distinction between Aksara 
Upasana ( worship of the Unmanifest- 
ed ), and Sagti it a Brahma Bhakti 
( devotion to Personal God ). In the 
later chapters also he went on plying 
the Lord with questions till he became 
fired with faith and full of the grace 
of the Lord. The perfection of dis- 
cipleship is shown to us by his 
final reply. “My delusion is gone and 
my memory of self-knowledge has 
been attained through Your grace, O 
Achyuta. I am free from all doubt 
and shall do as I am bid by Thee.” 

( Chapter XVIII, verse 73 ). 

GITA: ITS PSYCHOLOGY 

The G~da analyses the mind in 
the approved metaphysical manner 
peculiar to Indian thought and gives 
us valuable lessons in regard to the 
nature and discipline and purification 
and perfection of the mind. The 
soul is different from the mind and 
the senses, and enjoys the objects 
through them ( XV, 19 ). The mind 
( antalikarana ) consists of four aspects 
( rather four compartments ), Ahamkara , 
Chitta , Manas and Buddhi. Ahamkhra 
is described in the Git& as that 
blind and blatant self-assertiveness of 
the mind which obscures the true 
vision of the soul. The Lord speaks 
of the Ahamkara- Vimudhatma (deluded 


by egoism ) ( III, 27 ) who thinks 
that the soul is the doer whereas 
the real agent of action is the 
Prakrti ( gunas ) with which the soul 
identifies itself. Ahamkara is an 
element in Asuri Sampat ( demoniacal 
property) (XVI, 18). In XVIII, 53 
it is described as leading to rebellion 
against God. Chitta is the principle 
of awareness and cognition. The 
Lord speaks of its being steadied 
and centred in the soul (VI, 18, 20; 
XII, 9 ). Manas is the principle of 
cogitation. It is at the mercy of 
the senses ( II, 60, 67 ), though it is 
higher than the senses ( III, 42 ). 
It can and should be controlled 

(VI, 12, 14, 25). It is by nature 

hard of control and unsteady ( VI, 
26, 34, 35 ). But it can be controlled 
by practice and dispassion ( VI, 26, 
35 ). It should be freed in the heart 
(VIII, 12). It should be freed in 
God (XII, 2, 8). It is referred to 
in some places of the G'Ua by the 
term Aim a ( e. g., VI, 5, 6 ). Buddhi 
is the principle of determination. 
It is called PrajuCi in II, 67. Its 
loss is the greatest calamity which 
can befall us (II, 63 ). It should be 
freed in Samadhi ( II, 53 ). It will 
become steady if the chitta is free 
from desire and hate (II, 64 — 66 ). 
It is higher than manas and lower 
than At ma (III, 42 ). It like the 
manas, is a portion of the A para 
Prakrti ( VII, 4 ). The sattwic, rajasic 
and tainasic aspects of Buddhi are 
described in XVIII, 30—32. By Sattwic 
Buddhi we realize the Supreme 
Truth and peace and Bliss ( XVIII, 
51 ct seqq ). Perhaps the clearest 
analysis of cognition is in XVIII, 13, 
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14, 15, 16, where the Lord says that 
for externalized cognition the necessary 
elements are the body, the egoistic 
consciousness, the senses, the vital 
energies and the gods presiding over 
the functions of the senses. The 
Atma or soul is neither the doer nor 
the enjoyer in reality. The same 
idea is emphasized also in XIII, 5, 
6, 20, 21, 22, 23, and XIV, 19, 20, 
23, 25 and 26. 

The practical aspects of the psycho- 
logy of the Gita are even more impor- 
tant than the theoretical analysis of the 
mind as revealed to us in the Gita . 
In II, 62 and 63 the Lord points out 
how the mind by dwelling with 
loving relish on the attractive features 
of objects begins to have Sanga 
( attachment ) to them ; Sanga leads 
to Kama (desire); Kama when 
obstructed and thwarted by the natural 
desire of others for the same objects 
turns into Krodha ( hate ) ; hate leads 
to Sammoka (delusion); delusion 
leads to Smrtivibhrama ( loss of 
memory of our true nature ) ; the 
loss of such memory leads to the 
destruction of Buddhi ( the principle 
of determinative intellect which exer- 
cises its faculty of wise and ethical 
choices in life); and the destruction 
of Buddhi leads to our destruction 
( i. e., the loss of the glory of self- 
realization ). Hence if we remove the 
tyranny of Rag a and Dwesa, we can 
preserve clarity and wisdom and 
happiness even when enjoying God’s 
creation ( II, 64, 65 ). To use the 
language of the Pahckadan of Vidya- 
ra^iya, there is a mental world 
( Dhlprapahcha ) and a physical world 
( Bahyaprapancha ). It is the former 


that is the cause of self-bondage and 
self-obscuration. A famous verse in 
the Saraswati Rahasyopani$ad says: 
“When our deluded attachment to 
the body has slipped away from us, 
and when we have realized the Lord, 
wherever the mind goes there we 
have the thrill of supreme and 
ambrosial bliss.” 

In regard to the inter-relations of 
the mind and the senses and the 
body and the objects in the universe, 
the Lord gives us valuable advice and 
guidance. The senses have a natural 
outwardness of rush as is very well 
stated in the first verse of the second 
adhyaya of Kathopani$ad . The Lord 
says in II, 61 that the mind must 
pull them back. How is that to be done? 
By effort and by devotion ( ). In 
III, 33 to 42 the Lord points out 
how our first impulses are the result 
of our past Karma and will irresisti- 
bly arise in the mind, how our 
real enemy is not such feeble first 
impulse but Kama ( desire ), that 
Kama has his seat in our senses and 
mind and Buddhi and deludes us, 
how we can strengthen each lower 
principle by invigorating it with 
strength from each higher principle, 
how the ascending order of principles 
is that of the senses and the mind 
and the Buddhi and the Atma, and 
how by seeking and attaining the 
grace of God we can overcome Kama 
or desire. If the senses are weak 
and crave satisfaction, the mind should 
check and guide them; if the mind 
is weak, the Buddhi should check 
and guide it; if the Buddhi itself is 
set upon gratification of desire, we 
should seek the grace of God to give 
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Subha Bitidhi ( pure determination ). 
In the Swetoswatara Upani$ad, third 
Adhydya, there is a beautiful prayer 
for such Subha Buddhi : % ^ gw 
^3^ ( Let Him dower us with a pure 
mind ). If every day we make the 
utterance of such a prayer in a 
devout spirit a rule of life, He will 
rouse the Subha Vasanfls ( pure tenden- 
cies ) in us and save us even when 
our Buddhi \ which is our sovereign 
guide, has deserted his post and gone 
over to Kama> who is our Nityavairl 
or sleepless enemy, to use the 
language of the Lord in III, 39. 
Such a man will soon become a 
Dkarmatma ( pure-souled ) and will 
attain God. He will never perish. 
We must note carefully the contrast 
between the word Pranasyati ( is lost ) 
in II, 63, and the words Na 
Prayiakyati ( is never lost ) in VI, 36 
and IX, 31 and Na durgatim gachhati 
( never attains a bad state ) in VI, 40. 
In chapters XVI to XVIII the Lord 
has analysed clearly and completely 
for us the two Sampats ( endowments ) 
of human nature and the three types 
( gunas ) of human mentality. I do 
not set them out in detail here as 
I have done so often enough in the 
course of these pages. One very 
important fact to be noticed is that 
while the seeker of worldly pleasures 
is of uncertain and conflicting 
mentality ( Anekachittavibhrantah as 
stated in XVI, 16 ), and while the 
seeker of pleasures in Swarga has a 


mentality of manifold and endless 
and ever-shifting desire ( Avyavasaya, 
Bahusakka and Atlanta as stated in 
II, 41 ), the seeker of God through 
Karma Yoga and the other ascending 
Yogas will have a steadfast mentality 
( Vyavasayatmika and Eka } as stated 
in II, 41 ). 

The highest aspects of the Gita 
psychology are to be found in chapters 
VI, VIII and XII of the Gita. 
In chapter VI the Lord points out 
how Rdjayoga is attainable by Abhydsa 
and Vairdgya ( practice and dispassion ) 
and how a Yogabhrasta ( the man of 
unattained Yogic perfection ) never 
comes to grief but goes to heaven and 
is then reborn in a pure and pious 
family and strives further in the path 
of Yoga and attains God-realization. 
In chapter VIII the importance of 
the Antima smrti (last thought) is 
shown as the final factor in God- 
realization. In chapter XII the Lord 
points out how the supreme mental 
plane is tne plane of ceaseless adora- 
tion and realization of God, and how 
the necessary low'er steps are efforts 
in that direction, doing the Lord’s 
work, and surrendering the fruits of 
all actions unto the Lord. It is in 
this way that in the Gita the mind 
is shown as the link between the 
soul and the oversoul, and that 
psychology is linked to metaphysics 
on the one side and ethics on the 
other. 

( To be continued . ) 



Gopis* Love for Sri Krishna — IV. 

Bv Hanumanpkasad Poddar. 
(Continued froin the previous number.) 


God tested His devotees. They 
came out successful in the test. Then 
the boon sought for by them was 
granted to them. The Divine Lord 
of the Masters of Yoga, though 
rejoicing in Self, sported with the 
Gopis. Then for a time the Lord 
disappeared from the scene, and the 
Gopis sorely missing the Lord began 
to look about for Him and lament 
in various ways. 

The Poet-saint Nandadas says: — 

From bower to bower they roamed 
about in quest of the merciful 

Lord , 

Failing to discover the Lord of 
the heart , the damsels of Vraja 
were sore distressed . 
Smitten by pangs of separation 
they all began to question the 
creepers and trees of the forest. 
Parted lovers are unable to dis- 
tinguish the animate from inani- 
mate creation . 
0 Malat’h 0 Jati, 0 Yuthika ,* 
Ye are our friends ; listen attent- 
ively: 

Did you perceive on this side our 
Darling , the uplifter of the Govar- 
dhana Hill } who has stolen our 
hearts and humbled our pride ? 
0 Ketaki, did you observe our 
angry Lord anywhere this way ? 

* Malati, Jati and Yuthika are 
various species of the jasmine plant. 


Or has the gentle smile of Nanda's 
darling stolen your heart? 
0 Muktaphala plants bearing a 
wreath of Pearl-like flowers ? 
Did you see Nanda's child , the 
Enchanter , possessing large eyes ? 
0 generous ‘Mandara'l* heroic aild 
magnanimous Karavlra ! 
Did you see anywhere Balarama's 
heroic brother , the stealer of our 
hearts possessing a gentle gait ? 
O Sandal , banisher of pain l you 
cool every one's heat , 
Pray tell ns the whereabouts of 
Nan da 9 s darling to whom the world 
pays its homage : 
0 friends , ask the creepers which 
are blossoming profusely . 
Without the touch of our hand- 
some L.ord such flower cannot 

appear ! 

Hallo f riend doe , Aye, why don l 
you ask these does ? 
Their bright eyes indicate that 
they have seen Ilari somewhere 

just now. 

O the delicious fragrance of the 
forest trees wafted by the mild 

breeze l 

It appears our dear I^ord, who is 
the abode of Bliss, and the allaycr 
of pain, has cast His looks at 

them . 

0 blooming Champaka, you possess 
a rare charm ! 


The coral tree. 
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Pray, let us know where is Hari 
who sports in the bowers ? 
O Kadamba, Nimba and mango 
trees, have you taken a vo7v of 
silence f If so, why ? 
O exalted Banyan ! pray furnish 
a clue to that handsome hero . 
O Asoka, remove our sorrow and 
tell us where is our dear Lord, 
the jewel among men. 
O beadfruit tree, blessed and 
sweet ! give these dying women 
nectar to drink . 
So questioning the trees near the 
Jamuna, they became utterly despon- 
dent , and said: 
“ Friends , 7vhy should these hard- 
hearted souls give us the desired 
information, living as they do in 
a place of pilgrimage . 
O Jamuna , though knowing and 
realizing our woes you scrupulously 
observe strict reticence. 
The -water 7 vhich redeems the 
-world, you carry openly in your 

bosom. 

O Earth, you have surely concealed 
somewhere the stealer of butter, 
-who has stolen our hearts. 
Pray give us a clue to our dear 

Lord. 

0 holy basil, blessed plant, dear 
ahoays to Govmda's feet, 
Why don't you tell Nanda's child 
all about our -woes ? 
When He approaches the bowers 
and thick shades of trees 
He brightens up the forest by the 
glow of His moon-like face." 

The Gopis said:— 

“The dust of the lotus feet of 
Sri Govinda is blessed indeed. Even 


gods and goddesses like Brahma, Siva 
and Lak§ml, place the particles of 
this dust with reverence on their heads; 
let us also do the same.”* So saying 
they completely lost their conscious- 
ness in £rl Krsita and began to 
imitate the various sports of Sri Kr$na. 

After this the Lord appeared on 
the scene again, and manifesting as 
many forms as there were Gopis, He 
danced simultaneously with every one 
of them. 

The first verse describing the 
Rasa-dance runs as follows- — 

“The Lord sought to enjoy Him- 
self with the help of His Yog away a.” t 
Then we find in the Bhagavata 
expressions like ( though 

delighting in Self, He sported ) ‘*Tr$R- 
( One who enamours Cupid 
himself ), ( who has obtained all 

liis desires ), ( One who has 

all his desires fulfilled ), ( Lord 

of the Masters of Yoga )> which prove 
definitely that this sport of the Lord was 
supremely divine. There was not the 
least trace of carnality in this sport. 
The word Bhagavan itself shows that 
the paramour-idea cannot be associated 
with the Lord, who is the inner self 
of all beings. For the word Bhagavan 
denotes One who possesses the six 
superhuman powers, such as assum- 
ing the size of an atom ( ) etc., 
and who is an infinite and inex- 

* 3T*fr i 

( Srimid Bhagavata X. xxx. 79) 

t Kmwft SI Tpft: I 

Tfg vrsjI! u 

( SrimaJ lihugawt* X. I) 



624 


THE KALYANA-KALPATARU 


[ Vol. 4 


haustible storehouse of Righteousness 
( ) Glory ( 3*<t )> Prosperity ( 4t )> 

Dispassion ( ) and Knowledge 

( STR ).♦ 

Carnality and illicit love cannot 
be conceived to exist in one who 
possesses these divine qualities. The 
Lord enacted the whole of this scene 
through the help of His Yogamaya . 
The Lord is eternally pledged to 
fulfil the desires of His devotees; 
through His Yogamaya things appeared 
to each one of His devotees as he 
or she would have them. It is 
through the power of this Yogamaya 
( the Lord’s own eternal divine 
energy ), that the Lord though un- 
attached, carries on His sports of 
creation, preservation and destruction. 
Just as a magician hypnotizes his 
spectators at will and conjures up 
scenes of his own choice before them, 
in the same manner the Lord enacted 
various sports through Yogamaya. Sri 
Radha was the embodied form of 
Yogamaya . Another form of Yogamaya 
He sent ahead of Himself to inform 
Kaipsa about His advent, and through 
her help subsequently the Lord enacted 
the whole drama of divine sports in 
Vraja. When Brhama stole the 
cowherd boys and calves, Sfl Krsna 
who was then to all appearances a 
child of five assumed Himself through 
the power of this Yogamaya the 
forms of those cowherd boys and 
calves together with all their para- 
phernalia — clothes, horns, sticks, etc. At 
the age of six, through the power 

* BW' qsRj: fm: I 

qwrf w II 

{ Vishiin/mrana VI. v. 74 ) 


of the same YogamaySt , He subdued 
the terrible snake Kaliya and drank 
off the forest conflagration. At the 
same age He enacted the sport of 
stealing the robes of the cowherd- 
maids of Vraja ( who sought $rl Kf§na 
as their husband ) in order to lift the 
veil of Maya that screened them from 
the Lord and develop their capacity 
for complete surrender. It was through 
the influence of His Yogamaya that 
Sri Krsna when He was only a 
child of seven years appeared as a 
grown up lad to the eyes of the 
damsels of Vraja. It was through 
the power of this Yogamaya , again, 
that the Lord appeared as sporting 
within the ring of the Rasa-dance. 
It was through this Yogamaya that 
each GopI in the ring perceived the 
Lord of Gopls beside her. Just as a 
child plays at its will with its reflec- 
tion in a mirror, even so with the 
help of His Yogamaya Bhagavan Sri 
Krsna sported with the Gopls, who 
were like so many shadows of His 
own form.* 

And it was through the action of 
the same Yogamaya that the husbands 
of the girls who had gone to join 
the Rasa-dance found their wives 
sleeping beside them.f 

It was through the influence of 
the Yogamaya , again, that Sri Krsna, 
a child of eleven years only, appeared 
differently to different persons when 
He entered the open court of Kamsa. 
To the wrestlers He appeared as hard 

* ft riterT '• 

( Sri mad Bhagcrata X. 83. 1< ) 

+ ^ ^ H 

( Sri mad Bhagarala X. nS. 
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as the hardest stone, to the citizens 
of Mathura He appeared as a super- 
man, to women He appeared as the 
God of Love Himself, the Gopas 
saw Him as their kinsman, the 
wicked kings as their chastiser, His 
parents saw Him as their darling, 
Kaipsa saw Him as Death itself, the 
ignorant regarded Him as a monster, 
the Yogis saw Him as the Supreme 
Reality, and the Yadavas saw Him as 
the supreme deity. 

It was a divine sport oE Love 
between God Himself, who is all- 
sufficient and all-powerful, who is the 
Lord of the masters of Yoga and 
possesses the six divine attributes, 
who is the director of Yogamaya 
( who is capable of bringing the 
impossible into the region of possibi- 
lity ), the master of supreme bliss 
and a veritable wisli-yielding tree, 
on the one hand, and His devotees 
who were His own shadows, on 
the other. 

Ill reality, Sri Krsna is always 
inseparable from Sri Radlifu Sri 
Radii a is Sri Ki;sna\s own bliss aspect 
which assumes a separate body in 
order to enjoy the transcendent love 
and beauty of the Lord ; and the 
Gopis, who are the eternal friends 
and associates of Sri Radha, are none 
else than so many manifestations of 
a particular class of infinite energies 
( Saktis ) whose office is to help and 
supplement His bliss aspect. These 
Gopis, again, are subdivided into 
various groups or orders such as 
friends ( ), associates ( ), com- 
panions ( ), messengers ( ) and 

fluids ( Tftft ). Sri Krsna embodies 
2 — k. K, 


supreme Beauty and supreme Love. 
Therefore, He is known as the Lord 
of Rasa ( sweetness or joy ), the Charmer 
of Cupid, One who puts to shame 
crores of Cupids in point of loveli- 
ness of form, the original seed or 
progenitor of the god of love, the 
divine and eternally fresh source of 
delight, solidified knowledge and bliss 
and the Supreme Purusa ( Person ). 
And Sri Radha is Sri Krsna’s trans- 
cendent Energy ( ) charmed by 
Sri Krsna’s beauty and love, the 
embodiment of devotion and attach- 
ment for Sri Krsna. Sri Krsna enjoys 
His own Beauty and sweetness through 
this, His own Energy. This is the 
basis of Love between Sri Krsna, 
the Lord of Rasa, and Sri Radha, 
who enjoys that Rasa ( sentiment of 
joy and sweetness ). This is not 
earthly love, it is never revealed in 
the region of ordinary mortals. That 
is why Sn Ch ait any a- Cha rita mrta 
says: — 

“In the paramour-sentiment, Rasa 
( the feeling of joy and love ) is 
strung to the highest pitch. 
Except in Vraja , it is nowhere 

revealed!'* 

‘Vraja* here means the diviue 
region of Goloka which is sustained 
on the sentiment of love for Sri 
Krsna. It is therefore, that the Lord 
of Vraja and the Master of Rasa , Sri 
Krsna, never goes even a step beyond 
the boundary of this transcendent 
Brindaban. f 

♦ TOfa'F I 

jt--t Rrt hk w ii 

^ II 
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Bhagavan Sr! Krsna is pure Con- 
sciousness, pure Bliss, pure Love, pure 
Rasa ( enjoyment ), and these Gopls, 
the beloved of §r! Krstia, are nothing 
but embodiments of consciousness, 
bliss, love and emotion in their purest 
forms. By Gopls arc meant Sri Radha, 
or the bliss aspect of Sri Krsna, 
and Her companions, who are eternally 
engaged in bringing about the union 
of Radha and Krsna, and who through 
that effort enjoy happiness which is 
even intenscr in experience than the 
bliss enjoyed by Sri Radha. These 
do not possess earthly bodies of the 
type we mortals possess, made of 
flesh and blood, conceived in Prakrit 
and created out of its elements, which 
take birth as a result of past Karma 
for the experience of pleasure and 
pain. They are eternal; although 
manifested in creation and sporting 
in the world of Death, they live in 
the state where death is transcended. 
Their divine forms and their eternal 
Rasa-dance can be perceived only by 
divine eyes through which overflows 
the purest sentiment of Love. 

In the Padma-Vurana the Lord 
Himself says to Sri Mali fide v a with 
reference to Sr! Radha and the 
Gopls:— 

“Sri Radha is My beloved— know 
Pier to be the supreme Goddess. 
Surrounding Her and behind Her 
are lakhs of Her female companions. 
Just as My own form is eternal, they 
too are eternal. My parents, friends, 
the cows and cowherds of Brindaban 
and Brindaban ‘ self are eternal and 
made of the purest elements of 
Consciousness and Bliss. Know this 


Brindaban of Mine to be the very 
essence of Bliss.”* 

In the Rasollasa Tantra, Sri Siva 
says to Devi Parvatl referring to 
the Rasa-dance:— 

“Just as there arc the gross, subtle 
and causal bodies of men, even so 
there is a fourth species known as 
the Bhava-dcha ( body mnde of the 
purest Love ); this body is attained 
through God’s grace, and is easily 
obtained from birth to birth through 
His grace. This Bhava-dcha is generally 
possessed by liberated souls who have 
the privilege of eternally waiting 
upon the Lord, or by the Lord’s own 
representatives whose function is to 
carry out God’s purpose on earth. 
Or, occasionally, O supreme Goddess, 
this body may be attained by a 
soul even by spiritual discipline. 
This Bhava-dcha is neither subject to 
Gunas ( due to Karma ) nor is it 
beyond the Gunas ( Nirguna ); it is a 
body purely divine in essence which 
is found only in Brindaban and no- 
where else. The Gopls attained their 
object through their union with Sri 
Krsna: this union was neither actuated 
by lust, nor was it entirely free 
from desire. It was a union brought 
about by the instrumentality of the 
Bhava-dcha .” From these words of 
Sri Siva it is quite evident that the 

* g nferai fafe nfasr qROTOT. i 
ww qfh: <r$nu; vm&zw. II 
faw mi i 
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love between Sri Kjrspa and the 
Gopls was purely divine in its nature. 
The union of the Gopls with Sri 
Krsna was not of the earthly, gross 
or physical type. There was not the 
least play or exercise of the organs 
of sense in the union. Therefore, it 
is a heinous crime to detect sin in 
this divine sport of love. 

PRIVILEGE AND DUTY 

It has, however, to he specially 
borne in mind that none else than 
the Lord Himself can conduct this 
sport. The privilege of worshipping 
God through the sentiment of the 
Gopls is open to all Jlvas who have 
developed dispassion and pure Love, 
ft is not confined to women alone, 
nor is it necessary for men who 
desire to cultivate this love, to dress 
themselves as women. What is 
necessary is to accept the Gopis as 
the model of this love, and to stimu- 
late within one’s heart the kind of 
love possessed by them. It is the proper 
attitude of mind and not a particular 
form of dress that counts in this 
form of worship. He alone that 
possesses this divine, disinterested and 
undivided love, may worship God 
through the sentiment of the Gopls. 
Of course, the object of worship 
would be none else than God Himself. 

Those who worship God through 
the sentiment of the Gopls, recognize 
all beings through their Bhava-deha 
as females ( Prakrti ), and the only 
male, the transcendent, ever-youthful 
captivator of their hearts is the child 
of the ‘Lord of Vraja* ( Nanda ) who 
is the sole husband— the Supreme 
Lord of all. They cannot conceive 


of any other male than the Darling 
of Nanda. A supremely faithful wife, 
says Goswami Tulasidas, knows of 
no other male than her own wedded 
husband. In the region of this 
divine Love no other male than 
Sn Kr§na, and no other female than 
the devotee, whose thoughts are 
immersed in the nectar of Love for 
Sri Krsna, is privileged, or has the 
capacity, to enter. The gate of this 
divine temple of Love inhabited by 
the blissful Energy of the Lord is 
totally closed against ordinary men 
and women of the world. One who 
seeks to enter this transcendent 
region has to show his permit to the 
divine lady who keeps watch at the 
gate. This permit, again, which is 
nothing else than an intellect immersed 
in the nectar of Sri Krsna’s love, 
can be obtained by him alone who 
surrenders his body, mind and posses- 
sions to the beloved Lord, who 
renounces all bis desires, who has 
subdued all his passions such as lust, 
anger, greed, and so on, and clothed 
with dispassion and adorned with 
divine virtues, offers himself as 
sacrifice at the altar of Love. A 
Hindi poet says: — 

“ First he offers his hr ad, then he 

enters ; 

Such a noble Lover alone can 
enter this region/'* 

Therefore, no human being can 
ever play the role of Sri Krsna in 
this Llla } no matter if lie is believed 
to be a great religious preceptor 

irou mu 3WU 'T,>, I 
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( Acharya ), teacher or devotee, a 
liberated soul ( J m ivamnukta\ or one 
possessing 1 the divine sentiments. If, 
therefore, any one assuming §rl 
Krsna’s role calls upon others to 
worship him according to the spirit 
of the Gopis, one should keep at a 
respectable distance from such a 
pretender. Specially one who suggests 
that women should worship him in 
the way of the Go pis should be 
treated as a rake and a debauchee. 
A genuine aspirant, however, has to 
avoid the company even of men 
who associate with women, not to 
speak of women themselves.* 

This type of Love is so rare 
that even gods are not eligible for 
it. The nectar of this sublime love 
is drunk only by those devotees who 
take delight in the sentiment that 
reigned supreme in Vraja, whose 
heart beats in unison with the 
feeling that predominated in Vraja, 
who possess the divine Love which 
was once manifested in Vraja. It 
is only by dedicating oneself at the 
feet of the blessed Gopis and attuning 
oneself with the sentiment of the 
Gopis, that one can attain this rare 
divine Love, which does not possess 
the least trace of lust or desire for 
enjoyment, and the object and em- 
bodiment of this love, the swarthy- 
complexioned Sri Krsna of rare 
beauty. Sri Chaitanya - Charitamrta 
says:— 

" One who seeks lo possess this 

ncc tar-like sentiment of the Gopis, 

( Ffhnad llharjacata ) 


Spurning the Vedic laws , he 
worships Kr$na, 
He alone who worships Him 
through Love and attachment , 
Gets in Vraja the compa?iy of 
the Darling of the blessed Lord 

of Vraja .* 

A true lover does not repudiate 
the Vedic laws; on the contrary, 
when divine love manifests itself in 
him the Vedic laws themselves leave 
their hold on him, knowing that he 
has attained that love in which lies 
their supreme fulfilment. He who 
deliberately repudiates the Vedic 
laws is bound to suffer a spiritual 
fall. 

The poet says:— 

" There is one law governing this 

Love , namely , that laws no longer 
bind the votary. 

But he who repudiates the laws 

knowingly , does not possess this 

love." t 

This path is not for those who 
hanker after sensuous pleasures, nor is it 
meant for those who simply put on the 
garb of a devotee. This sacred path 
is trodden by those selfless souls who 
having conquered the attractions of 
the world and curbed all desires seek 
to worship God alone. Any attempt 
on the part of those who entertain 
in their hearts the craving for enjoy- 

♦ m *n<Tr«rraj^ w 
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ment to tread this path would be as 
dangerous as to leap into a blazing 
fire, or to put one’s finger into the 
mouth of a deadly snake. The poet 
again says: — 

“One who seeks to drink the 
nectar of Love and is yet attached 
to the enjoyments of the world will 
find that the poisonous effect of this 
attachment spreads throughout his 
system, burns his heart and shatters 
his whole frame.”* 

That is why Sri Sukadeva warns 
all against this danger when he says:— 

<l S>ri Siva drank off the deadly 
poison, everyone cannot do it; in the 
same manner God himself enacted 
this sport ( of the Rasa-dance ), man 
can never imitate this act of His- A 
frail mortal should never therefore 
even think of imitating this sport. 
Any one attempting this through 
foolishness will surely perish. God is 
the soul of the Gopis as weU as of 
their husbands, nay of all embodied 
beings. He dwells in the heart of 
everyone as the witness; it was by 
way of sport that He appeared on 
this earth in human form, and in 
order to shower his grace on the 
mortals inhabiting this globe enacted 
these supernatural sports through 
that divine Body so that men may 
get devoted to Him by dwelling on 
those sports in their mindset 

* 5tH-3Tfnq V\4t qft fsroqflT I 
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Therefore, instead of imitating 
these supernatural sports of the Lord 
one should place before him the ideal 
of the Gopis, and, offering his all to 
God, should serve him through the 
intellect, the mind and the senses, 
and lovingly remember Him at all 
times : he should aspire to become a 
devotee of God, and not God Himself. 

The soul ( Jiva ) is a fragment of 
God, therefore, it contains the element 
of bliss — it is a part of the bliss- 
aspect of God. Should one withdraw 
this particle of joy from the transient 
and ephemeral objects of enjoyment, 
which through error of judgment 
appear pleasant to us, though rooted 
in sorrow, and direct it towards the 
everlasting beauty and sweetness of 
God, he can attain that eternal and 
unlimited joy, the joy of divine Love, 
in place of the transitory, illusive 
and trivial sense-enjoyment. When 
this faculty of joy possessed by man 
gets purified and elevated, it assumes 
its real character and is freed 
from the taint of desire, and begins 
to long for a taste of the nectarean 
beauty and sweetness of Sri Krstia; 
so long as this faculty of joy remains 
merged in the enjoyments of the 
senses, it does not turn its face towards 
Sri Kvsna. Therefore, shaking off all 
attachments for worldly enjoyments 
one should constantly hear and sing 
with greatest reverence the story of 
the sports of Sri Radha and Sri 
Kr§na, and accepting any one of the 
female companions of Sri Kisna as 

*3^ ifitel in: ^ M^ll 
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his preceptor should meditate accord- 
ing to her directions on §r! Kr§na’s 
sports till one loses consciousness of 
liis body and mind and gets absorbed 
in divine Love. 

This scrappy exposition of the 
Love of the Gopls based on facts 
collected at random from the scriptures 
has been rather a dry presentation of 
that Love which is full of the delicious 
juice of divine sentiments. It is some- 
thing beyond the reach of ordinary 
individuals; it cannot be described 
through human speech, nor can it be 
portrayed by the pen. What we 
should do is to adore the sacred feet 
of the blessed Gopls, who arc love 
incarnate, and beg from them the 
gift of this Love and fulfil our human 
birth through chanting the Name and 
singing the glory of their dear Syama- 
sundara ( Sri Krsna ). Says Sri Lalita 
Kisori:— 

“ Damn all other work if your 
hands are not kept busy in decorat- 
ing the divine Forms of Syama 
and Syama ( Radha-Krsna ). 
If yon have never had the good 
fortune of washing the sacred feet 
of the blessed couple and drinking 
the water so used , damn all other 

cold drinks. 

If you have never had the opportu- 
nity of rambling in the avenues 
and bowers of Brindaban , 
Accursed be the joy of having a 
pleasure-drive in other gardens . 
Accursed be j his life itself \ as 
throughout its long years these eyes 


t Vol. 4 

have not been able to behold the 
blessed form of the Beloved of my 

hearty * 

Syamasundara is present even 
to-day, His sports also are eternal. 
But how shall we get to see Him, 
how can we earn the proud privilege 
of washing His sacred feet ? The 
method is to mutter His Name cons- 
tantly and lovingly in a disinterested 
way, to sing His glories, to associate 
with His devotees, to act in conformity 
with His wishes, to obey His commands, 
to acquiesce in His dispensation, to 
conquer the attractions of the world, 
and to learn to immolate oneself at 
the altar of His beauty and sweetness, 
to meditate on His sports and to 
weep for His Darsan from the bottom 
of the heart. If you really want Him 
then renounce all worldly attachments 
and adopt the methods indicated above. 
Through constant practice the senti- 
ment will grow from within, and you 
will realize Sri Krsna as the be-all 
and end-all of your life. Glory be to 
the Gopls, and blessed be the dust of 
the lotus-feet of the Lord of the 
Gopls ! 

* M m-m 
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What is Yoga ? 


By Swami Abhkdananda, Pii. D. 


The word Yoga is derived from 
the Sanskrit root Yuj, which means 
to join. The English word “Yoke” 
also comes from the same root. 
Originally the literal significance of 
the two words was almost the same. 
This root-verb Yuj signifies to join 
oneself to something, or to harness 
oneself to some task. Thus in its 
primary meaning it conveys the same 
idea of preparing for hard work as 
the common English expressions “to 
go into harness” or “to buckle to”. 
The effort required is mental or 
physical, according to the object in 
view. If the object be the acquire- 
ment of perfect health or longevity, 
then the effort both of mind and 
body to accomplish it through certain 
practices is called “Yoga” ( flat hay og a ). 

So is it, again, if the object be 
tlie development of psychic powers. 
The same word is used likewise to 
indicate the mental training necessary 
for the attainment of self-control, of 
tlie union of the individual soul with 
God, of Divine communion or of 
spiritual perfection. Then it is called 
Hajayoga. 

The term Yoga has been used 
in various senses covering a vast 
field of experiences which include 
different methods such as: Tfathayoga, 
11 ajayoga , Ka rmayoga, Bhakiiyoga , 
Jnanayoga , Manlrayoga , Layayoga, etc. 
Each of these branches describes 
Various ideals that can be attained 


through the practice of its special 
methods. 

RAJAYOGA 

Among all the branches of the 
applied science of Yoga, Rajayoga deals 
entirely with the mind and psychic 
powers. It may be called the science 
of applied Psychology. Its aim is to 
remove all mental obstructions and 
to gain a perfectly controlled, healthy 
mind. The main purpose of its 
training is to develop and strengthen 
the will-power as well as the power 
of concentration, and to lead the 
seeker after Truth through tlie path 
of concentration and meditation to 
the ultimate goal of all religions. 

This path is called Rajayoga or 
tlie Royal method because the power 
of concentration and will-power arc 
not only greater than any physical 
force, but are essential to the acqui- 
sition of all other powers. The man 
who possesses a vigorous mind con- 
trolled by a well-developed will, with 
strong power of concentration, can 
easily become the master of physical 
nature, and in a short time attain to 
the realization of Truth; and it is 
the special province of Rajayoga to 
teach how this can be accomplished. 
Its study has been encouraged by 
all those who have come in contact 
with the Hindu Raja yogis of ancient 
or modern times. 

It was extolled by the ancient 
Greek philosophers, Pythagoras and 
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Plato, and the Neo-Platonists like 
Plotinus and Proclus, by the Egyptians, 
the Essenes among the Jews, the 
Gnostics, the Manicheans, and the 
Christian mystics of the middle ages 
in Europe and practised by the 
Roman Catholic monks and nuns of 
the higher order. Spinoza, Kant, 
Schopenhauer, Ralph Waldo Emerson 
spoke in praise of it, declaring its 
object to be the unravelling of the 
mystery of nature, of the human soul 
and the unfoldmcnt of the latent 
powers existing in each individual. 
It has been proved by the living 
examples of Yogis that through its 
practice that power can be acquired 
by which all other forces in the 
universe may be controlled; and 
Rdjayoga claims that whoever has 
gained mastery over his mind, can 
govern all the phenomena of nature. 

It teaches that mind is the 
sovereign power of the universe, and 
that when its forces are properly 
concentrated upon any particular 
object, the true nature of that object 
will be revealed. If we can focus 
the mental powers upon one point 
we can easily know all the particulars 
regarding the thing upon which they 
are directed. This object may be 
physical, mental or spiritual. 

The concentrated mind of a 
Rajayoifi may be compared to an 
electric search-light. By throwing the 
converged rays of his mind towards 
a distant object, whether gross or 
subtle, all the details of that object 
are illumined and made known to 
him. The visiu of ordinary persons 
is not so penetrating because their 
mental forces are dissipated like the 


scattered rays of an ordinary light 
In the same way if the mind can 
be concentrated upon internal objects 
or upon Truths that exist in the 
spiritual realm the perfect knowledge 
of the universal spirit can be acquired. 

Thus it becomes evident that the 
power of concentration is greater 
than sense powers or than that which 
can be gained by the help of scienti- 
fic instruments. If we can develop 
it by controlling our mental faculties, 
by making the mind introspective, 
and by checking all distractions which 
draw the mind outside, and can 
direct out concentrated mental energy 
towards our higher Self, Atma , the 
true nature of the individual ego 
will be revealed, and we shall realize 
that our immutable Self is the Soul 
of all ( Paramatma ), and that it is 
the same as the ultimate Reality of 
the Universe ( Brahma ). We shall 
then realize that the Divine Being 
whom in ignorance wc worship ns 
separate from ourselves is not far 
from us, is not dwelling outside, but 
is our own omnipotent Atma residing 
within us. We shall also recognize 
that the same Atma is one and all- 
pervading. The Bhagavadgitfi says:— 

“A true Yogi sees the Atma in 
everything and all things dwelling 
in the Atma ; and thus he realizes 
the Absolute Truth ( lf .4 ^ ) which 
underlies the names and forms of nil 
phenomena, and therefore, he becomes 
Samadarn ( equal-seeing ).” This know- 
ledge will emancipate the soul from 
the bondage of ignorance. 
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The path of Rajayoga is divided 
into eight steps:— Varna , Niyama , 
As ana, Pranayama, Pratyahara, Dha- 
'rana, Dhyhna, Samadhi . The first 
four are the same as those of Hatha- 
yoga . The Yama and Niyama include 
all the essential laws that govern 
our moral nature. The strict obser- 
vance of these laws is necessary to 
the practice of the other steps. All 
the fundamental principles of ethics 
expounded by Buddha, Christ and 
other Great Saviours of the world are 
contained in Yama and Niyai?ia. In the 
requirements of the first step ( Yama ) 
we find non-killing, non-stealing, truth- 
fulness, Brahmacharya, continence, 
kindness to all living creatures, simpli- 
city, moderation in diet and cleanliness. 

The second step ( Niyama ) in- 
cludes austerities, forbearance, content- 
ment, faith in the Supreme Being, 
charity, study and self-surrender to 
the Divine Will. 

The third step is Asatia, i. c., 
different postures of the body and 
limbs. There arc altogether eighty-four 
Asanas described in the science of 
Hathayoga . Each of these, when 
practised with special breathing exer- 
cises ( Pranayama ) develops certain 
powers latent in the nerve centres 
and the different organs of the system. 
A strong and healthy body is essential 
to the attainment of the highest ideal 
of Yoga . Those who are suffering 
from diseases cannot make their mind 
steady nor can they fix their attention 
on higher Truths. Therefore, a beginner 
should practise some of the Asanas 
*n order to gain perfect health and 
a well-balanced mind. 

3— K. K. 


The fourth step is Pranayama , or 
breathing exercises. The practice of 
certain breathing exercises will remove 
many obstacles like dullness, laziness, 
physical weakness and will be help- 
ful in gaining control over the senses, 
sense organs, and nerve centres, as 
also in quieting the restlessness of 
the mind. 

Pratyahara is the fifth step. If 
we can withdraw the mind from 
external objects, fix it on some inner 
object and bring it under the control 
of the Will, we shall accomplish all 
that is required in this step. Patafi- 
jali says: — 

i y^asuttas U. 54 ) 

The process of collecting the 
powers of the mind and of restraining 
it from going out to external sense- 
objects is called Pratyahara. It is 
preparatory to concentration which 
follows next. After going through 
the five preliminary steps, if one 
practises concentration the results 
achieved will be extraordinary. 

Concentration leads to meditation 
which is the seventh stage; and 
through it one enters into Samadhi , 
or state of superconsciousness, which 
is the eighth and last step. In this 
state of Samadhi the sixth sense of 
finer perception is developed, the 
spiritual eye is opened, and one comes 
face to face with the Divine Being, 
Paramatma , who is the soul of our 
souls. Ceaseless effort, patience and 
perseverance in practice are necessary 
to attain to the state of Samadhi, or 
superconsciousness. There are many 
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obstructions to Samadhi , such as grief, 
disease, mental laziness, doubt, cessation 
of the struggle to attain Samadhi \ 
heaviness of body and mind, thirst 
for worldly things, false knowledge, 
non-attaining concentration, falling 
away from the state once attained, 
irregular breathing, etc. 

Having removed all obstacles in 
this path the earnest and sincere 
Yofi should march onward until the 
final goal is reached. He may be 
tempted by many psychic powers 
( Vibhuti) such as clairvoyance, clair- 
audience, thought-reading, eight kinds 
of Siddhi, etc. The Yoifi whose aim 
is to attain Kaivalya Mukti \ the final 


Unto 

Abandoning thoughts of reforming 
and redeeming the world, reform and 
redeem yourself in the first instance. 
If you get reformed yourself, then 
know that an important member of 
society has been reformed. If this is 
not achieved, if higher thoughts and 
noble impulses are not garnered 
within your heart, if you are not 
able to make your actions free from 
the taint of opposing impulses like 
attraction and repulsion, and take 
upon yourself the task of reform- 
ing the world, then know it for 
certain that the world is not going 
to be reformed through your efforts. 
Never imagine that since you are a 
servant of the people devotedly 
engaged in their service, your personal 
character can >e safely left out of 
consideration. If there is any blot or 


emancipation from all bondage, should 
regard all Vibhutis as obstacles and 
should never exercise them for selfish 
gain. The Raiayogl who has entered 
into the highest state of Nirvikalpa 
Samadhi will never again fall a victim 
to the attractions of the world. The 
whole universe will appear to him 
as the play-ground of the Almighty 
Being; and he will constantly feci 
that his body and mind are like 
instruments of the Omnipotent Will 
which is manifesting through all forms. 
Thus having attained illumination 
and spiritual perfection, a true Raja- 
vogl becomes .a Jjvavmnkla , the 
conqueror of himself, and the master 
over nature even in this life. 


Bliss. 

blemish in your character, you can 
never really serve the people. Will 
you not employ in this service that 
very stuff which you actually possess ? 
You will place those very things before 
the world, will olfer it only those 
materials that lie stored within you. 
You will naturally teach the world 
what you practise yourself. Thus if 
you are impure yourself, the world 
will never profit by your service. 

* * * * 

So long as your mental vision 
is warped by likes and dislikes it 
will never be possible for you to 
see things in their true colours. And 
without true knowledge of things, it 
will not be possible for you to 
determine what is conducive to the 
welfare of a particular individual. Kor * 
that course alone will commend itself 
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to you for which you have a liking 
or predilection. But quite likely, that 
course may not be the right course. 

* * * * 

II you are not reformed yourself 
and yet desire to reform the world, 
two things are bound to happen in 
that case. You will cither begin to 
regard yourself as having reached an 
advanced stage in spirituality — as a 
superior soul possessing the necessary 
qualifications to reform the world, 
and give yourself up to pride, or you 
will begin to play the hypocrite and 
practise dissimulation. In both ways 
you will be degrading yourself spiritual- 
ly. Reformation of the world will be 
altogether out of the question under 
such circumstances. 

* * * * 

Pride will make others appear to 
you as much lower than you in the 
scale of spiritual evolution. The 
result will be that you will like to 
lord it over them, you will seek to 
assume their leadership and enlist 
them as your followers by bringing 
them under your banner. They on 
their part will resent your presump- 
tuous behaviour. This will create 
bad blood between them and yourself; 
parties will be formed which will be 
dominated by rancorous feelings. Your 
energy as well as tlieir’s will be spent 
in trying to humiliate each other. 
You will thus lose your peace of 
mind, and forgetting in this mental 
unrest all about the reformation of 
the world you will have done a great 
harm to it instead. 

* * * * 
Know it for certain that any 
action, any effort that is conducive to 


the true welfare of the world will 
ipso facto conduce to your own welfare. 
But you can never do good to the 
world unless you have become good 
yourself. Therefore, reform yourself in 
the first instance. When you are 
thus reformed, you will no longer 
take upon yourself the responsibility 
of reforming the world. For then 
every action of yours will contribute 
to the reformation of the world. Your 
very existence in this world, your 
respiration, your eating, your drinking, 
your going to bed and waking from 
sleep and your daily transactions — all 
these will naturally contribute to the 
good of the world. 

* * * * 

So long as you entertain the idea 
that the world cannot be reformed 
without you, you will never be able 
to reform it. So long as you feel 
that you are superior, virtuous and 
exalted, while others are inferior, vicious 
and ignoble, you will never be able 
to do good to the world. So long as 
you wish that you may be able to do 
good to the world, the world should 
accept you as its leader, as the object 
of its worship and service, and honour 
and adore you, serve you and applaud 
you, you can never do real good to the 
world. For the craving in your heart 
for leadership, for receiving homage 
and service from others, will give 
rise to such a weakness in you as 
will prevent you from speaking out 
the truth before the world. To what- 
ever extent it may be, you will have 
to say things which are agreeable to 
them. You will always be afraid lest 
people may get displeased with you 
and their displeasure may deprive you 
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of the services, homage, honour and 
respect they have been rendering 
to you. 

* * * * 

Remember: so long as you serve 
the public for the sake of honour and 
praise, or you feel flattered when 
you receive honour and applause in 

return for your services, there is 

lurking within your heart a thirst 
for honour and glory which will 
gradually divert you from service and 
make you inclined to play to the 
gallery. And when the idea of tickl- 
ing popular fancy takes possession 

of your mind — when popularity 
becomes your object, you will have 
to abandon the idea of service altoge- 
ther. You will then do only that 
which panders to the taste of the 
people. For that alone will bring 
you the desired honour and glory. 
You will then refrain from activities 
that will not directly contribute to 
your honour and glory, even if they 
are indispensable for public good, or 
for your own personal good. And 
you will engage in activities which 


will bring you honour and glory even 
if in your opinion they are injurious 
to public good. Thus your whole 
life will be transformed into a life full 
of hypocrisy and dissimulation. 

* * * * 

All this does not mean that you 
should give up public service itself. 
Render such service by all means, 
and as much as you can; but part 
passu try to make yourself a fit 
instrument for such service. If you 
proceed to dust a neighbour’s floor 
with a broom that is full of dirt, 
you will make the floor dirtier instead 
of cleaning it. The purer in heart 
you become, the fitter you will be 
for public service. Therefore, take 
particular care to purify your inner 
impulses, to improve and elevate 
your character and conduct, to give 
up prejudice and attachment, to 
renounce the insidious thirst for 
honour and glory. Then whatever 
you do will go to reform and redeem 
the world, even if at the time all 
your actions are governed by the 
spirit of renunciation. 


' Siva ' 



The Heart of the Upanishads. 


“The Self is always to be won; 
He is won by truth and self-discipline. 
He is won by a perfect and entire 
knowledge; He is won by divine living; 
for He is here bright and luminous in 
the inner body whom strivers and 
seekers by winning of human defect 
behold . 5 1 

—Mundaka. 

THE SPIRIT OF THE UPANLSADS 

The Upanisads are the crest 
jewels ot the Vedas. They are the 
milk of blissful Knowledge drawn 
from the four Vedic cows. Upanisad 
means, inner knowledge, the gospel 
of the inmost of things. It has its 
home in the truth of the Spirit and 
its highest goal is the realization ot 
the Self as THAT, as the Brahma, 
the All-in-All, and all that is. The 
Brahma - knower gets to the highest— 
‘ifflfsrcmtfa But a knowledge of 

Brahma is not the denial of life in the 
world, for the Brahma is the world too 
when it is the all; Brahma is Truth, 
Knowledge, Infinity — He 
is the truth of the objective as much as 
He is the truth of the subjective. 
“Let there be no denial at all” 
is a significant command 
of the Brahma-Vidya which the Upani- 
sad is. Om is Brahma; Otn is all; 
says the Upanisad. This important 
synthesis of Brahma in the Self and 
THAT in the world, is the beauty of 
the virile interpretation of the Upani- 
sads by Sri Aurobindo. Out of the 
108 Upanisads ten have been chosen 


—By Swami Shuddhananda Bharati. 

by commentators — Isa, Kena, Ka\ha, 
Prasna, Mundaka, Manduky a, Taittinya, 
Aitareya, Chhandoi'ya, Brhadaranyaka. 
Among these §ri Aurobindo has dealt 
with the Isa, Kena and Mundaka and 
the first stanza of the Ananda Val/7 
of the Taittinya. His commentary 
itself is another Upanisad. 

THE KNOWLEDGE OF THE 
BRAHMA 

“ Brahma is our real Self, the 
profounder, vaster and more puissant 
consciousness beyond our mental being. 
It is the mind of our mind, sense of 
our senses, speech of our speech, 
life of our life. Brahma is not ex- 
pressed by speech which is only a 
shadow of the Divine Word, the 
omniptotent mantra AUM. Brahma 
is a sort of positive Zero, an x un- 
knowable, which corresponds to no 
possible equation of physical or 
psychological qualities. He is the 
Supreme Self. Brahma is behind 
the mind which is composed of 
thought, will and sensation. 
Nothing is external to it, nothing is 
other than itself, it is the all-compre- 
hensive self-awareness. It is Brahma 
that stands behind the victory of Gods." 

The Gods of the Upanisads — 
Indra, Vayu, Agni representing the 
cosmic Divine on the Mental, Vital 
and the Material planes could not 
know Brahma. Such is Its might. 
He was too immense even for the 
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all-devouring Agni who with all his 
might could not burn even a straw 
put before him by the Spirit. Vayii, 
the Life-principle, could not seize 
even the frailest trifle so long as it 
was protected against him by the 
shield of the Omnipotent. Indra, 
the mind, which could not envisage 
what is limited by time and space, 
pursues its way through the highest 
ether of pure mentality. There he 
meets Uni a Raima vati, the supreme 
Nature from whom the whole cosmic 
action takes birth. She has the 
knowledge and consciousness of the 
ONE. She explains to Indra “It is 
Brahma. It is through the victory of 
Brahma that you have attained glory.” 
It is by coming into contact with the 
supreme consciousness and reflecting 
its nature and by elimination of the 
vital, mental and physical egoism 
that Brahma can be known and 
possessed. 

The Self is not known by exposi- 
tion :>nd brain power and much 
sacred learning, but he alone whom 
the Spirit chooseth getteth the Spirit, 
and to him this Self discovers its own 
body. This Self is not got by one 
without strength, not by a confused 
and stumbling mind, nor by austerity 
without the mark of truth. Only 

when one with knowledge strives 
after it by all these means, his self 
enters into the Brahma and makes 
the Eternal his dwelling place. 

anfurfiRrfr He 

that knows the supreme Brahma 

becomes Brahma. He crosses beyond 
grief and crosses beyond sin; he is 
released from the captivity of the 

heart-strings ( ignorance ) and becomes 
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immortal — That is 
true existence, the Life from which 
our life proceeds; that is immortality; 
while what we cling to is “hunger, 
that is death”. “By realization of 
Brahma as our Self, we find the 
divine energy which lifts us beyond 
the limitation, weakness, darkness, 
sorrow, and death of our mortal 
existence. The Self must be attained 
here in this body. If here one 
comes to that knowledge, one truly is; 
if here one comes vot to the know- 
ledge, then great is perdition. Brahma 
is in its nature all-blissful. 

LIKE AND THE SPIRIT 

The Isa Upanisad is a synthetic 
Upanisad. It is the earlier Upanisad 
and has given much difficulty to 
commentators. Some have called it 
semi-worldly. None has brought out 
the gems of profound synthetic know- 
ledge that this Upanisad contains as 
the deep-visioned commentary of Sri 
Aurobindo. 

The central idea of the Isopanisad 
is a reconciliation of the Unity and 
cosmic multiplicity of the Brahma } 
the lsa y God, whose habitation is the 
universe and who dwells in the sum 
as well as in the part, in the microcosm 
as well as in the macrocosm. Free 
enjoyment and possession of existence 
is the object of this habitation. Enjoy 
—but how ? Not through vital desire, 
nor at the cost of others; but by 
the renunciation of all desires, by 
freedom from craving after form of 
things, by entire liberation from 
coveting another’s possession, by being 
ego-free with the consciousness that 
everything is possessed by the one 
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Divine Existence. One must enjoy 
life here in cosmic consciousness 
devoid of lust, greed and envy. By 
renouncing one should enjoy — 

Work in active existence must 
be done, done as a sacrifice. Doing works, 
verily, one should live a hundred 
years — Work binds 
only when / binds the motive, only 
when desire and selfishness taint 
the purity of offering. Action 
binds not when the act is done as 
a sacrifice to the Cosmic Divine, 
merging in Him all the separative 
ego. Work is a condition of self- 
fulfilment. Denying the Self is slaying 
it. From human to the Divine is 
the law of being. Self-immolation 
coerces self-fulfilment. Self-slaughter 
leads one to the sunless worlds— 
enveloped in blind 

gloom. 

UNITV IN THE COSMIC 
MULTIPLICITY 

The next truth that the 7'<z 
Upanisad declares is to sec the One 
in the many, and the many in the 
One. That One is stable, umnoving — 
“But His divine conscious- 
ness is swifter than the mind” ( 

). The world is a cyclic move- 
ment of the divine consciousness in 
space and time. Creation is a self- 
projection of Brahma into the con- 
ditions of space and time. The 
motion of the world works under the 
government of perpetual stability, and 
the ONE stable outstrips in the 
speed of its active consciousness 
( Chit Sakti ) the others who run. 
Brahma is the eternal goal, beginning 
and the end; the gods who represent 


the cosmic personalities of Brahma 
in labouring to reach him find him 
moving forward to a further and 
further realization. It progresses 
ever in front. Seeing of that One in 
the many and the many in that One 
is true seeing. Such a seer identifies 
himself with the Self in all existences. 
He who sees everywhere the Self 
in all existences and all existences 
in the Self shrinks not thereafter 
from aught. He in whom the Self- 
being that has become all existences, 
that are becomings, for he has the 
perfect knowledge, how shall he be 
deluded, whence shall he have grief 
who sees everywhere oneness ? This 
is verily the core of the heart of 
Upanisadic Truth. 

W if m: II 

( /?-i. r ) 

The realization of this essential 
oneness in the self of all, the vision 
of all in the self is the condition of 
peace, bliss, love and harmony in 
and out. “It is the Brahma , the 
Sachchidawaiida , 7 <a in his diffusive 

mood, active consciousness that has 
gone abroad, that has become all 
things. He is the Self, resplendent, 
bodiless, scarless, without sinews, pure, 
unpierced by evil; He is immutable, 
indivisible, defectless, unaffected, un- 
modified eternally pure. He is the 
Seer, Thinker, the One who becomes 
everywhere the self-existent. He is 
His own subject and the object. He 
is the Lord of Vidya and Avidya, 
unity and multiplicity, the twin powers 
of His Energy. In perfect accord 
between the Vidya and the Avidya 
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is human perfection. Exclusive devo- 
tion to multiplicity (Avidya) leads 
one into blind darkness of ignorance. 
Exclusive hold to unity ( Vidya ) 
without recognizing the integrality of 
Brahma also leads to greater darkness. 
By Vidya one attains the silent, 
passive, Ak$ara Brahma individually. 
By Avidya one may attain the Ks,ara 
Purusa , world-knowledge. But the 
highest goal of man is the Uttama 
Purusa; Punt$ottama> upholding both 
K$ara and Aksara as modes of 
His being. Not individual but 
collective realization in Him is the 
fullness of man’s fulfilment. The 
office of Vidya is not to destroy 
Avidya but to draw it continuously 
towards itself — Unity fulfilling the 
multiplicity. 

IMMORTALITY 

Next the Upanisad speaks of 
immortality. Life in ego is mortality; 
that in the Spirit is immortality. 
The knot of birth is ego-sense and 
its dissolution brings us to non-birth. 
Birth and non-birth are not essen- 
tially physical conditions but soul 
states. Attachment to birth in the 
body leads to an endless round of 
egoistic births in lower forms. 
Exclusive attachment to non-birth 
leads to a dissolution into indiscriminate 
Nature, or into the Nihil, or void, 
instead of passing from a limited into 
an illimitable existence. The one is 
necessary to the other. Life enjoys 
its immortality by a free becoming 
in the universe. Linking this higher 
Divine state and the state in the 
lower planes of mind-life and body 
is the IDEA, GNOSIS-VIJNANA, the 


Vedic Truth, the self-vision and all 
vision of Surya The face of this Truth 
is covered from human consciousness 
with a golden lid, brilliant formation 
of concepts and percepts, which 
Surya, the Supramental light, replaces 
by Self-vision. So the Vedic R$i 
invokes Surya : — u O Fosterer, O sole 
Seer, O Ordainer, O illuminating Sun, 
O Power of the Father of creatures, 
marshal thy rays, draw together thy 
light. The lustre which is thy most 
blessed form of all that in thee I 
behold, the Purusa there and there, 
He I am .” This vision is the perfect 
seeing, the integral knowledge, 
expressed in the supreme mantra 
So'ham. Knowledge and action, 
Light and Energy, consciousness and 
life are included in the formula of 
immortality. Surya represents light 
and Agni energy, force, power, will. 
Agnt] the Divine Will, enjoying and 
devouring tilings of life, generates 
the Maruts, nervous forces of life. 
They prepare the action of Indra, 
the luminous mind, who slays Vrtra, 
the Coverer, dispels darkness and 
causes Surya to rise upon our being 
with the rays of truth. Surya , the 
Creator, dispels the evil dream of 
egoism, sin, suffering and transforms 
life into immortality, the good, the 
beatitude. The life principle, the 
immortal Breath— is the 
thread upon which the continuity of 
our bodily lives is arranged. It 
carries forward the mental being, the 
Purusa in the mind upon his journey. 
We live in what we are doing and 
are controlled by the fruits of past 
actions instead of living in the soul 
and viewing the stream of action 
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from behind it. So the £$i invokes 
Agni, the will, the Jatavedas> to 
remember the tilings done—' 

5F3T WC W* — so that increasing 

knowledge and right action can lead 
us to felicity and immortality. “0 
Agni, knowing all things that are 
manifest, lead us by the good path 
to felicity — n 
Remove from us the devious attraction 
of sin. To thee completest speech of 
submission we submit.” 

This is the essence of the 
Upanisads, to see the Brahma in the 
self, and that in the world, to see 
THAT as the One that has self- 
manifolded through its creative energy, 
in the Ananda of its creative play, 
into all that is in the Universe of 
becomings. There is nothing but 
That, and all is That. To dissolve 


separative ego-individuality in this 
cosmic consciousness and live life in 
the knowledge of the Spirit, the One 
that is, always remember that 
immortal One in everything, every- 
where, in all acts is the way to the 
bliss of existence here. It is self- 
slaughter to immolate active existence 
which is a necessary condition of 
self-fulfilment. I v ife must be livcd> 
but free from the sins of the vital 
passions and the ego mentality as a 
pure consecration to the Divine that 
lords all existences. Life in Sachchida - 
nanda , in Light, in Energy, in 
Brahmic consciousness is the central 
truth of the Upanisad so forcefully 
expounded by Sri Aurobindo from 
whose able commentaries these words 
have been extracted. 

Om Phruamadah ! Purnamidam ! 




Love Triumphant. 

By Arthur E. Massey. 


Tauler by name— a saint revered, 

Once met a beggar on the open road, 

And cheerily greeting him did say: 

“A good day God give thee, friend !” 

“I thank God,” the beggar said, 

“A bad day I ne’er have had.” 

The aged divine amazed, surprised, 

Did change the order of his words, 

And spake again: “A happy life 

God give you friend !” The beggar smiling, 

Spake once more*- “Ne'er unhappy 

Have I been !” “Ne’er unhappy 1” 

“What do you mean ?” good Tauler cried, 
“Forsooth,” rejoined the beggar, “When ’tis fine 
I thank the Lord, and when it rains 
I thank Him too. When naught I lack 


4— K. K. 
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I thank the Lord, when hungry too 
My thanks in full to Him ascends. 

Since no will I have but ’tis the Lord's, 

Whate’er He wills doth conic to please, 

So wherefore can I unhappy be ?” 

Taulcr, non-plussed, did then attempt 
A poser liis friend's serenity to confound. 

“If God,” said lie, “were thee to cast 
In hell’s abode for all thy sins, how then ?” 

The beggar for a moment paused to think, 

Then, gazing into Tattler’s eyes did make reply: 
“And if He did, two arms have I Him to embrace, 
The arm of Faith, wherewith I lean upon 
His holy Love, also the arm of my own love 
Which binds me to His sacred Self. 

And thus being one with Him, 

He would with me descend into 
The vale of remedial suffering, 

Where, with Him I would far happier be 
Than elsewhere estranged from Him.” 

“But,” said Tauler, now roused to reverent awe 
At so sublime and spirited a reply;— 

“Who are you ? if I dare enquire.” 

“I am a kins •’’’ the beggar said, 

With sparkling eyes and gentle mien, 

“A king !” exclaimed the old divine, 

“If so, where is thy kingdom, man !” 

“ In my own heart” the beggar cried, 

And in those words reveal’d for all 
The mystic secret of a soul supreme, 

O’er things external to the hidden life of God. 



Saint Francis of Assisi. 

•By Guai.thkrcs H. Mees, M. A. (Cantab), LL. D. (Leyden). 


“The kingdom of heaven is within 
you, and whosoever knoweth 
himself shall find it, and having 
found it you shall know your- 
selves that ye are sons of the 
Father that is perfect, and like- 
wise ye shall know yourselves 
to be citizens in heaven. Ye 
are the city of God." — Jesus . 

In the year 1 182 in an age of luxury 
and corruption one of the saintliest 
Christians who ever lived was born in 
the little umbrian hilltown of Assisi in 
Italy. His mother was a pious woman 
of noble birth, his father a wealthy 
merchant. When the time of birth had 
come his mother was unable to give 
birth to the child. When she was laying 
in great pain, a mysterious pilgrim came 
and told her that she could only be 
delivered in a stable. She requested to 
be removed to a stable and the boy, like 
his Master, Jesus, the carpenter of 
Nazareth, saw the light upon straw, and 
not in the rich house of his parents. 
His mother called him John, after the 
beloved disciple of Jesus, and his father 
Francis after the country of France 
whence he had just returned. The boy 
John Francis was to become known as 
Saint Francis of Assisi. 

In his early years his life and 
character were deeply influenced by his 
saintly mother. A keenly intelligent 
lad, he was taken into business 
partnership by his father at the age of 
H years. Though he worked with 
interest and zeal, Francis was not bent 
on money making. His life was spent 


in enjoyment as was the habit of the 
rich young men of the period. Money 
was spent lavishly on beautiful dresses 
and on feasting. But in one way he 
differed from his companions among 
whom he was immensely popular: he 
kept intact his purity. 

When he was 19 years old Francis 
became a prisoner of war together 
with a number of other young men. For 
a whole year they remained in captivity 
and it was due to Francis* love and 
cheer that they could endure their 
sufferings. Soon after their release 
Francis fell ill and was brought face to 
face with death. This illness was the 
turning point in his life. Religion had 
slowly been taking possession of his 
heart. The time had come that it was 
to claim him fully. 

One day after his recovery he met a 
soldier in rags. He was so touched 
with compassion that he gave his costly 
clothes to the poor mail. The following 
day he set out to fight for his country. 
While on his way to the army, Jesus 
the Christ appeared to him on the road 
telling him to go back. He returned to 
Assisi, a changed man, rapt in God, 
realizing the reality of the spirit and the 
impermanence and vanity of worldly 
things. In Assisi he invited all his 
companions to a feast, as was his wont. 
But during the banquet his mind was 
absorbed in God and he could not 
converse with his companions. Suddenly 
he ‘ell into an ecstasy and sat like a 
statue for a while, without speaking 
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or moving. When after a time he came 
to a more normal condition, his friends 
asked him jokingly whether he was in 
love and thinking of taking a wife. 
“Yes”, he replied, “I am thinking of 
taking a wife, but a spouse so noble, so 
beautiful, so pure, that there are none 
like her to be found in the world !” He 
was speaking of “Lady Poverty”. She 
was to be his lifelong companion. He 
realized that a religious life can only 
flourish together with complete renun- 
ciation. Jesus was a poor man, he also 
would be and follow his master’s 
example in the smallest detail, living 
for the good of humanity. Later lie 
once said about poverty: “Ye know, 
Brethren, that poverty is an especial 
way of salvation, being as it were the 
food of humility, and the root of 
perfection, and her fruits are manifold 
although hidden. 

“For poverty is that treasure hid in 
a field of the Gospel, which to buy a 
man would sell all that he hath, and the 
things that cannot be sold are to be 
despised in comparison therewith.,. .lie 
that would attain this height must 
needs in all ways renounce, not alone 
the wisdom of the world, but even 
knowledge of letters, so that, dispos- 
sessed of such an inheritance, lie may go 
in the strength of the Lord, and give 
himself up naked into the arms of the 
Crucified. For in vain doth he utterly 
renounce the world who kcepeth in the 
secret places of his heart a shrine for 
his own senses.” 

After living for a time in a cave 
on the hillside and in the wilderness, 
Saint Francis \ ent to a monastery 
where he undertook the most menial 


work, serving the sick and wounded. 
Many were healed by his divine 
influence, when he kissed their most 
hideous ulcers and embraced those 
who suffered from terrible cancerous 
diseases. 

Then he went about from place 
to place preaching the gospel, the 
message of joy of his Master, and 
doing good to men. His preaching 
of the kingdom of love soon attracted 
to him pure souls. Gradually twelve 
disciples gathered around him, like 
around liis master, the Christ. The 
first to give up the world was a 
wealthy and learned nobleman, the 
second a learned canon, the third an 
illiterate from his own place, Assisi. 
And so he attracted all kinds of 
people. One of his disciples, who, 
like Judas, had to look after the 
physical needs of the little community, 
became covetous like Judas, left his 
master and finally hanged himself. 
A disciple from England took his 
place. With his horror of idleness 
Francis did not want to found a 
medicant order, lie stressed the value 
of labour and accepted alms only if 
he could not earn in some way his 
food by work or by service of the 
poor and the sick. His philosophy 
was a very simply one. His was a 
religion of the heart, pure and simple, 
no theology pleased him, and he 
taught no new doctrines. His religion 
was one of complete and whole- 
hearted devotion to Jesus the Christ, 
as the incarnation of Divine Love 
and Wisdom. His religious practice 
consisted in emptying himself, and 
through the grace of God becoming- 
filled with Divine Love. 
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He spent his life alternatively in 
loneliness, meditating in the wilder- 
ness or on lonely islands, and in 
preaching and serving the sick. Lepers 
were healed by his touch, and moral 
lepers made to kneel down and pray 
to God. 

Thus the Franciscan movement 
originated, the like of which had not 
been seen since the days of Christ 
and has not been witnessed ever 
again though there were many other 
great saintly movements in Christianity. 

In 1212 the Virgin Clare, born like 
Francis in Assisi from noble parents, 
renounced the world after she had 
heard Francis’ preach. Saint Francis 
cut off her hair in the Cathedral of 
Assisi, and attired her in a coarse- 
ashen grey habit, whilst all her 
possessions were sold and the proceeds 
distributed to the poor. As Francis 
was the father of the poor Friars, 
Clare was to become the mother of 
the poor Ladies. Though the spiritual 
head of the new convent, she did 
the most menial work, such was her 
modesty and humility. 

On one occasion Saint Francis 
invited Saint Clare and one of the 
other poor sisters to share their meal. 
This consisted only of some leaves 
of bread placed on the ground which 
he blessed. Saint Francis spoke of 
God and His Grace, and they all 
became so rapt in ecstasy that they 
forgot to eat. 

Saint Francis’ love for nature and 
for the animal world knew no bounds. 
It has been described how once he 
addressed a great number of birds 


in a field, addressing them as “my 
dear birds, my little brothers and 
sisters”, speaking to them about the 
love of God for them and their duty 
to send up an unceasing tribute of 
praise to Him. Well-known are also 
his canticles to the Sun and to the 
Creatures, in which he praised God 
for all creatures, and for Brother Sun, 
for Sister Moon, Brother Wind and 
Air, Sister Water, Brother Fire, 
Mother Earth and Sister Death. 

Wild beasts became gentle and 
obedient in his presence, so entirely 
had God taken possession of his 
whole life and being. Unlike some 
other Christian ascetics and saints he 
was not a sombre and melancholy 
man, but always radiated happiness. 
His loving heart made him cheerful 
and joyful. His dark bearded face 
with charming smile and his shining 
eyes were a continuous inspiration 
unto all who had the good fortune 
to see him. 

The favourite virtues of Saint 
Francis were poverty and humility. 
His mode of life was extremely simple 
and he possessed nothing. Wonderful 
was his humility. Though he was 
worshipped by the people, who often 
came to meet him by thousands when 
he approached a town, he always 
remained simple as a child. In a 
time of great religious and social 
corruption he became the revered 
leader of a tremendous religious 
movement which had far-going social 
effects. 

He united learned princes and 
illiterate peasants into a brotherhood 
of love. Poverty, humility and self- 
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sacrifice were the watchwords of the 
Franciscan Order, the religious springs 
of which were love and renunciation 
to God. While the monks of other 
Orders retired from the world into 
monasteries to save their own souls, 
the Franciscan Friars went forth 
into the world to inspire and enrapt 
the souls and tend and heal the bodies 
of their fellowmen. 

Saint Francis travelled widely, 
not only in Italy, but also in France 
and in Spain. He also visited the 
Holy Land, where his Master had 
lived. It was then in the hands of 
the Muslim conquerors. Landing near 
Damietta in Egypt he came into 
contact with an army of Crusaders, 
consisting of Christian knights and 
their men who had gone there to 
reclaim the Holy Land from the 
Mohammedans. Sanit Francis of 
course did not believe in force and 
conquered men only by the power of 
his loving heart. Noticing the internal 
disharmony of the army, consisting 
of men of so many nations, he 
warned the leaders not to go to 
battle, but his words were not heeded, 
and the Crusaders were badly beaten, 
losing more than 6,000 men on the 
battlefield and as slaves. 

After a while Saint Francis boldly 
approached the enemies’ camp though 
he had been warned that it would 
mean certain death. When meeting 
some Saracen soldiers he asked them 
to lead him to the Sultan. They 
dragged him before Sultan Meleddin. 
The power of divine love in the 
saint, transcending the bounds of 
religious sectarianism and dissolving 


the forces of religious fanaticism 
deeply touched the heart of the 
Sultan, who invited him to remain 
and treated him with the greatest 
respect. After some time, seeing that 
the Sultan dared not to embrace the 
religion of love of his Master and 
that he could do little among the 
Saracens, he took leave and returned 
to Italy, refusing all gifts pressed 
upon him by the Sultan. 

In his forty-third year, two years 
before his mahiisamadhi \ Saint Francis 
became completely one with his 
divine master, the Christ of the 
kingdom of love. One day, when he 
had retired to a lonely spot on Mount 
Alvcrno, where he could meditate 
undisturbed, a bright Being appeared 
to him. His soul became rapt in a 
divine emotion, characterized by the 
highest bliss and at the same time 
the deepest sorrow for humanity. His 
mind was fixed on Jesus, the saviour 
on the cross, and his heart was filled 
completely with his Master. When 
the vision, which passed into him, 
disappeared, his hands and feet had 
become imprinted with the nailmarks 
of the Christ on the cross, and his 
side with the wound of the spear. 
He had become fully identified with 
his divine master who had come down 
to human birth to hear witness of 
the Truth and bear the deepest 
sorrows of human life for the sake 
of suffering humanity. 

Highly touching and inspiring 
are two ancient booklets containing the 
message and life of the saint. “The 
little flowers of Saint Francis” and his 
life story by Saint Bonadventura. 
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In dark periods of history, when 
materialism and corruption hold sway, 
great souls like Saint Francis are 
born to “re-establish Dharma”, to 
stretch out loving and helping hands 
to those who are struggling in the 
darkness of ignorance and sin. As 
the Quran has it: “We send apostles 
we have mentioned to thee and 
apostles we have not mentioned to 
thee. There is no people but a 
warncr has gone among them” The 
great saints and sages of ancient 
Greece and Egypt, of Christianity, of 
Hinduism and Buddhism, of Islam 
and of other religions, known and 
unknown to modern man, bear witness 
of one divine Love and one Truth. 
However much the adherents of the 
religions and sects may quarrel and be 
at variance about unessential points 
of doctrine, due to a hundred subtle 
kinds of personal vanity, the great 
leaders of man in their life and joyful 
message prove themselves to be mem- 
bers of one heavenly brotherhood and 


embodiments of one divine impulse. 
The true message of the great ones 
is very simple, it is that of working 
revolution in the lives of men by 
divine love and wisdom, and does not 
consist in new theories and doctrines. 
These last have only power to bewitch 
the minds of men for a while, and 
cause endless trouble. The touch of an 
Avatara or of a great saint, however, 
opens the door between spirit and 
matter, and invites man to a love- 
feast of Union. 

“I, brother Francis, the least of 
your servants, desiring to kiss your 
feet, pray and beseech you by that 
Love which God is, to receive, keep 
and observe these words and all the 
words of our Lord Jesus Christ, with 
humility and Charity. And let all 
those who receive and understand 
them practise them as an example 
to others. And if they persevere in 
them to the end may they be blessed 
by the Father, the Son, and the Holy 
Spirit ! Amen.” 


Discourses on the sports of the Lord purge man of his sins and 
produce an ecstasy of delight. One who listens to them develops devotion 
to the feet of Hari, his heart is purified and he becomes a friend of 
Vaisnavas. 

—Snmad Miagavata. 

Though Hari is God Himself and Lord of the whole creation, He 
subordinates His will to the will of His devotees. He whom the Yogis, Rsis 
and ascetics try to attain by severe austerities, the self same omniscient God 
fulfils the desire of those who invoke Him with devotion and with a heart 
absolutely resigned to Him. 

— Sfiinad DhCi^avata, 



Kali Yuga. 


In two preceding articles the 
doctrine of the Karma Bhumi * has 
been studied. In the light of this 
doctrine the whole land surface of 
India may be viewed as a huge firth a. 
Just as the firtha is a reservoir of 
the holiest influence which the psychic 
can sense from a distance, so the 
whole soil of India is a radiating 
centre of the highest creative influences 
which themselves lend to creation of 
the loftiest destinies. The action of 
the influences at work in the land 
continually breathes upon bhakti the 
breaths of a higher life, bringing to 
it new inspiration 'and incentive, 
and to its forces an unwonted fecun- 
dity and a resistless impulse. 

It was said in the last article 
that the Time Influence operates in 
this land principally through the Yuga 
action. This Yuga action is of four 
types corresponding to the four Yugas: 
Satya> Trcta , Dvapara , Kali. It is 
the Yuga action as it operates through 
Kali that forms the subject of special 
investigation in this article. 

This Yuga action possesses a 
feature which deserves attention. 
Its effect upon life evolution in this 
land is fundamental. It possesses the 
fixity and immutability of a physical 
law. It is unif orm, persistent, deep- 
seated, pervasive. It wields the re- 

* Vide April and May, 1937 issues of 
the Kalyana-Kalpataru. 


~ —By Bireshwar Banerjek, M. A. 

morselessness of destiny and bestrides 
Colossus-like the whole field of crea- 
tive effort. 

By divine decree, eternal and 
immutable, Yuga action is confined 
within the geographical boundaries of 
the Karma Bhumi ! “Wise men 
know there are four Yugas in Bharata- 
varsa.” ( Vi$nu Parana ). This state- 
ment is repeated in substance in other 
Puranas. 

All the authorities that speak of 
the doctrine of the Yugas enunciate 
a remarkable law that presides over 
and regulates their action. It has 
already been said that the Yugas are 
four in number— Satya, Trcta , Dvapara 
and Kali. Their succession in this land 
of Karma is mathematically regular 
and recurrent, an outstanding pecu- 
liarity which governs their collective 
action is that in each successive Yuga , 
d harm a ( piety ) and siddhi ( success 
in undertaking in general ) are subject 
to a decline in accordance with a fixed 
ratio, which is 25 per cent. 

Thus in Satya- Yaga, the greatest 
and longest of all, the dharma bull 
possesses all its four feet intact. 
And all siddhis attain to their 
maximum limit of fullness. It is the 
Yuga wherein sattva-guna reigns 
supreme. 

In Treta - Yuga which succeeds Satya 
the law of 25 per cent decline for the 
first time comes into operation. 
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The Dharma bull loses one o! its four 
feet. And all along with the 25 per 
cent decline in dharma there ensues a 
corresponding decrease in the efficacy 
of all siddhis. In Satya-Yuga owing 
to action of Sattva-guna which holds 
in check all the forces of resistance 
and disintegration, all siddhis attain 
to fulness of effect. Trcta-Yuga is 
undiluted rajo-guna which rouses 
from their prolonged winter sleep 
the forces of opposition and resistance, 
owing to which circumstance sidd/ii 
is for the first time doomed to sterility 
and frustration. 

The Dvapara-Yuga is a mixture 
of rajo and tavio gunas. In this 
critical Yuga the fatal tamo-giina 
which infects all nature with the virus 
of immobility and intertia for the 
first time comes into action. The 
Dharma loses two out of its four 
feet, and a corresponding decline 
accompanies all siddhis which drop 
down to two quarters of a unit. 

Kali-Yuga is pure and unrelieved 
tamo-guna. The Dharma bull which 
possessed all its four feet in Satya- 
Yuga is made to lose, by stress of 
the Yuga action, one foot in 
Trcia, two in Dvapara and 
not less than three in Kali, being 
reduced to one limping foot which 
constantly threatens to fail in action. 
As a general rule Sidd/ii dwindles 
down from a unit in Satya-Yuga to 
a quarter in Kali; before the Yuga 
is half out, the thin and lean quarter 
efficacy that is left to action goes 
further down to a bare eighth. 

Such is a bare outline of the law 
operating in this land through the 
5 —k. k. 


action of the Yugas. The Yugas 
represent time whence Yuga action 
is time action. The Creative Influ- 
ence as it works in this land is subject 
to modification by the law of Yuga 
action which is primary and funda- 
mental, affecting all life. It acts upon 
all planes*— physical, mental, moral, 
spiritual — and subjects all dharma 
and karma to a progressive one 
quarter decline in efficacy in each 
successive Yuga. It may be called 
the law of diminishing spirituality. 
Or we may call it the law of diminish- 
ing spiritual effects in contrast with 
the law of increasing spiritual effects 
enunciated in the last article on 
Karma BhFimi* 

These two laws would seem to 
be mutually opposed to each other, 
each being in appearance the exact 
contrary of the other. Such being 
the case it may be asked, what is 
the relation of these two laws to 
each other. The answer is that each 
law in its own sphere is a primary 
and fundamental law, that neither 
interferes with, neither opposes the 
working of the other, that each works 
independently of, but in full and 
constant harmony with the other. 

Take an example in illustration 
of the law of increasing spiritual 
effects and see how this law works 
independently of but in harmony with 
the law of diminishing spiritual effects. 
In terms of the law of increasing 
effects the effect of a mantra practised 
in a room of ordinary purity would 
be a unit, but the same effect would 

* Kalyana Kalpataru, May, 1937. 
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increase in a ten-fold ratio if the 
same mantra were practised in a 
cowpen. Now take the other law of 
diminishing spiritual effects. In 
accordance with this law whatever 
may be the intrinsic values of the 
mantra they shall be 25 per cent less if 
the mantra were practised in Kali - Yuga 
instead of in Dvapara. 

Now take the illustration the other 
way. In accordance with the law 
of diminishing spiritual effects a mantra 
practised in Kali Yuga would be 25 
per cent less effectual than in Dvapara- 
Yuga , but the same mantra in either 
Yuga would be ten-fold more effective 
if practised in a cowpen than in a 
room of ordinary purity. 

Thus the two laws, in appearance 
each the exact opposite of the other, 
operate independently of, but in 
absolute harmony and co-operation 
with each other. 

Kali- Yuga is the last of the four 
Yugas. There is no doubt that it 
offers a magnificent but gruesome 
illustration of the law of diminishing 
spiritual effects calculated to harrow 
and fascinate the reader. It presents 
a naked picture of revolting iniquity 
and heartless criminality. It is a 
baffling enigma. Its spirit is steeped 
in contradiction. It delights in 
contrasts which are apparently irrec- 
oncilable and insoluble. It is evil 
and good, foe and friend, perdition 
and redemption. Of such a Yuga 
picture is about to be presented to 
the reader, wherefrom he will find that 
its good no less astonishes and en- 
thuses, than its evil sickens and horri- 
fies the soul. 
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The effect of the time influence 
acting through Kali Yuga upon the 
land is even more remarkable than 
the effect of the space influence 
acting through the soil. Its predomi- 
nant characteristic is its productivity, 
which is amazing. This incredible 
power of fecundity Kali pours 
impartially alike into good as well 
as evil, so that if it invites curse as 
the embodied spirit of iniquity, it no 
less invites benediction for its 
complacence to go^d. The virtues 
the Sdstra ascribes to Kali Yuga 
strike the mind with wonder. It is 
a Yuga, which stands apart from its 
predecessors, of astonshing and 
unexampled creative powers. 

It is true beyond doubt that the 
spirit of Kali is distinctly and 
essentially evil. The Kalki Parana , 
Part I, Chap. 1, traces its genealogy, 
from which it will appear from what 
a vile and abandoned parentage it 
has sprung. At the dawn of creation 
.from the back of Brahma, the creator, 
issued forth His sin, dark and hideous, 
which endowed with life and form 
was named Adharma ( impiety, un- 
righteousness ). Adharma had a charm- 
ing mate in Mithya ( untruth, lie ) who 
had the eyes of a cat. This blessed 
couple had an issue in Dambha 
( deciet, arrogance or wickedness ). 
The latter begot in his sister Maya 
( deciet, trickery, jugglery ) a son, 
Lobha ( greed ) and a daughter, Nikrti 
( baseness, dishonesty ) from whose 
union was born a son, Krodha ( wrath) 
and a daughter, Himsa ( injury, wrong ), 
the parents of Kali, who holds just 
now an undisputed sway over the 
life of men and women in this land. 
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His pQrtraiture by the Paurapic commenced its run in the nineties 
authorities is so graphic and withal of the last century. The best condensed 


so rich in suggestiveness that it is 
hoped its indecency will be excused 
in view of the light it is made to 
throw on the life and conduct of 
men in this land at the present day. 

( According to the Sastric authorities 
the historic cycle of the four Yugas 
is operative within the geographical 
limits of Bharatvar$a only). Kali has 
a body which is shining black like 
collyrium ( black eye-paint ) mixed with 
oil. He has a crow like belly, a 
dreadful gaping mouth, and a protruding 
tongue. From his whole body there 
oozes forth a repulsive putrid effluvium. 
His left hand is always on his 
procreative organ, gambling and 
drinking dens are his favourate 
resorts, and his proteges are the 
dealers in gold. 

The progeny that has sprung 
from Kali is fully as suggestive as 
his genealogy. He married his sister 
Dunikti ( shrew, shrewishness ) who 
bore him a son, Bhaya ( fear ) and a 
daughter, Mrtyu ( death, mortality ), 
from whose union was born Niraya 
( hell ). The latter joined in holy 
wedlock with his sister, Yatanfi ( suffer- 
ing, torture ) who has born him a 
family of children and grand-children 
that can be counted by the millions. 

Such is the portraiture, and such 
is the genealogy of Kali , the sovereign 
ruler of the cycle consisting of four 
hundred and thirty-two thousand 
years now running its slow and 
tragic course in this land. Of this 
enormous duration the first five 
thousand years elapsed and the second 


and impressive account of Kali Yuga 
is perhaps furnished by the Bkcigavata 
( Sk, 12, Chap. 3). Of this account a 
summary is given below in a some- 
what free translation. 

“In Kali Yuga all life is held in the 
iron grip of tamo-guna. The forces of 
Adhartna assert an undisputed sovereign- 
ty, the dharma bull reduced to one 
solitary foot is so mauled and assailed 
as to be at the point of death as the 
Yuga verges towards itB tragic climax. 
The retinue of Kali are composed of 
trickery, falsehood, cruelty, suffering, 
sorrow, confusion, fear, poor-spiritedness, 
and numerous other afflictions. 

“The three principal afflictions of 
Kali are poverty, want and insecurity, 
and two outstanding characteristic 
Dharma that develop under its inspira- 
tion are hypocrisy and pretentions. 
As the yuga advances towards it8 
climax the aggravation of poverty and 
insecurity threaten to bring about the 
dissolution of society. The faithless- 
ness of the wife, and the open and 
unabashed immorality of the other 
members of the family, are destined to 
loosen the family bond and cause the 
break up of home. 

“The people are to be a constant 
prey to robbers and wild animals, 
to famine, drought and oppression. 
There will be quite an epidemic of 
murder and suicide. Deprived of home, 
food, sleep, the people will look like 
savages.” 

Such is a condensed account of 
the dark side of Kali Yuga . It 
freezes the soul by its sickening 
catalogue of horrors. It is universally 
portrayed and known in Indian 
households as the age of evil, of 
evil unchained in all its ghastly and 
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revolting iniquity. It turns home 
into a bear garden and society into 
congeries of disorganized and disrup- 
tive units. 

And yet Kali has a bright side— 
so astounding as hardly to be credi- 
ble. A most remarkable and 
apparently insoluble feature of Kali 
is that on its hospitable bosom 
contraries co-exist and operate in 
perfect harmony. Kali is captain- 
general of the forces of adharma. 
And yet strange, enigmatical, baffling 
as it may appear, Kali is extraordi- 
narily propitious and supremely 
hospitable to the forces of dharma . 
“Without effort,” says the Kurma 
Parana Part I, Chap. 29, “a man 
acquires supremely great merit. Of 
Kali tainted with innumerable 
drawbacks this is the one great 
virtue.” This is the one great virtue 
which not only distinguishes Kali 
from, but proves its undoubted 
superiority over, the other three 
Yugas. The Brahma Parana , Chap. 
230, uneqivocally corroborates the 
Kurma: “In this Kali a man obtains 
surpassing excellence in dharma . 
With a little effort men become 
proficient in dharma , whence I am 
pleased with Kali” In the Vi$na 
Parana , Part VI, Chap. 2 there is 
an exact reproduction of this passage 
word for word. 

The above citations deserve the 
most earnest attention of all who 
are interested in dharma and spiritua- 
lity. They are taken from authorities 
who are worthy of homage and 
reverence, who are our eternal guides 
and mentors on the path that leads 
to deathless life. To the words of 


each authority full credit may be 
given. This is what they say. 
“Supremely great merit ( in dharma )'* 
says the Kurma Parana . “Surpass- 
ing excellence ( in dharma )” says 
the Brahma Parana and Vi$nu Parana , . 
It is not merely that a man in 
Kali Yaga can acquire supremely 
great merit and surpassing excellence 
in dharma but he can do it without 
effort, says the Kurma Parana , and 
with little-effort say both the Brahma 
Parana and the Visnu Parana . 
Mark these words. They must not 
be airily dismissed as words of 
pious platitude or hyperbole. They 
are solemn, emphatic words which 
are the foundations of a doctrine. 

From them we learn that not 
merely does Kali Yaga communicate 
a riotous vitality and vigour to the 
forces of adharma but that it imparts 
an equally unprecedented productivity 
to the forces of dharma . 

Of this striking and unparallelled 
productivity which characterises 
dharma in Kali Yaga the authorities 
have been pleased to reveal to us 
both the comparative ratio as well 
as the degree of relative as well as 
absolute creative efficacy in passages 
replete with romantic interest. It is 
a revelation so remarkable in the 
light it throws on the extraordinary 
productive power possessed by Kalt 
that it reads like a fable. 

As regards the terms ‘comparative 
ratio* it is intended to mean the 
comparative degree of productive 
efficacy dharma possesses in each 
of the four Yugas. This ratio is 
clearly indicated in a passage which 
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is common to both the Brahma 
Purana as well as the Vi$nu Parana. 
In addition the following: authorities, 
viz., the Bhagavata Sk. 12 Chap, 3, 
the Vayu Purana , Chap. 58, the Padrna 
Parana , Uttar a Khanda , Chap. 109, 
the Brkannaradlya Purana , Chap. 38, 
including also other authorities, give 
each a version of the doctrine which 
agreeing in substance differs only in 
the outer form or phraseology. 

The best exposition of this 
doctrine of comparative ratio is 
perhaps that given by the Brahma 
Purana whose version is identical 
with that given by the Vi$nu Parana . 
The doctrine is enunciated in the 
following words: “In one day and 
night in Kali Yuga a man accomplishes 
in the domain of Tapasya ( austerities ), 
of Brahmacharya (celibacy, continence ), 
of Japa ( repetition of mantra ) a success 
which he takes one month to accomplish 
in Dvapara Yuga, one ayana ( six 
months ) in Treta Yuga , ten years in 
ICrta (Satya Yuga).” Perhaps the 
same figure expressed in the reverse 
order will give a more vivid idea of 
the amazing efficacy dharma possesses 
in Kali Yuga. “That which takes ten 
years to accomplish in Satya Yaga , 
six months in Treta , one month in 
Dvapara, is carried to completion in 
one day and night in Kali” 

Fancy the astonishing creative 
power which time impregnated with 
the abnormal fecundity of Kali 
develops. As the Yugas follow in 
orderly succession, spiritual energy 
gains continuously in creative efficacy 
until in Kali Yuga it reaches a level of 
effectiveness which is miraculous. 


The above arithmetical figures 
of the ratio may perhaps be better 
understood by an example. Take a 
mantra . In Satya Yuga the march 
of events is slow and sluggish, 
nature abhors an advance. A mantra 
in this yuga which predisposes the 
mind to meditative communion may 
take ten too long, weary, dawdling 
years. 

In Treta Yuga there follows what 
may be called in comparison a swift 
and dramatic transformation. Treta 
is undiluted rajognna which is 
activity. In Treta nature takes a 
leap from sattva to rajas , from 
repose to activity. From the 
exquisitely sweet and prolonged sleep 
of repose nature wakes up to 
activity, to animation, to life. 
Spiritual energy as a consequence is 
invested with an enormous productive 
efficacy. Mastery is now obtained 
over the identical Satya Yuga mantra 
in the astonishingly shortened 
duration of six months ? Fancy the 
comparative ratio: ten years is to 
half a year: one hundred and twenty 
months is to six months: 20 is to 
1. Imagine the accession, unprece- 
dented and incredible, that accrues to 
the productive efficacy of spiritual 
energy ! 

Now take Dvapara Yuga. Herein 
there is a further decisive increase 
in the productive power of spiritual 
energy. The mastery of the Satya 
Yuga mantra shortens down from 
six months in Treta Yuga to one 
month in Dvapara . 

Imagine the velocity of the rate 
of which the productivity of the 
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spiritual energy goes on increasing. 
One hundred and twenty months is 
to six months is to one month. 
Spiritual energy in Dv&para Yuga 
is six times as much productive as 
in Tret a, and one hundred and twenty 
times as much so as in Satya. 

Now if energy in Dvapara strikes 
us dumb with wonder by its mobility, 
what can adequately express its 
creative efficacy in Kali. In this 
Yuga the human nervous system in 
BhSratavarsa may fairly be compared 
to a galvanic battery. As the storage 
of electricity in the battery is perma- 
nent so is the accumulation of energy 
in the nerve in the Kali Yuga. The 
action of this seething, hissing, bub- 
bling energy is instantaneous, its 
momentum resistless. The rush of 
fiery energy which Dvapara Yuga 
liberates is tame and stagnant com- 
pared to the motive power it acquires 
in Kali. With volcanic sweep it now 
crashes into siddhi. The velocity of 
Dvapara Yuga is sheer procrastination 
to the headlong impetuosity of Kali. 
Dvapara Yuga dawdles over a whole 
livelong month in prosecution of 
siddhi which with lightning swiftness 
Kali seizes in one day ! 

If this is not a marvel what 
else can be ? Reducing the ratios 
to the common measure of a day it is 
seen what Satya Yuga accomplished 
in 3,600 days, Treta in 180 days, 
DvHpara in 30 days, that Kali does 
in 1 day. In other words, the crea- 
tive power of energy in Kali Yuga 
is 30 times as great as in Dvapara , 


100 times as great as in Treta , 3,600 
times as great as in Satya. 

The above standard of comparison 
— a purely arithmetical one — is in- 
tended to demonstrate what may be 
called the quantitative superiority of 
Kali over the Yugas. It means that 
1 day’s output of energy in Kali 
Yuga is equal to 30 days’ in Dvapara, 
180 days’ in Treta, 3,600 days’ in Satya. 

Banned and tabooed Kali pos- 
sesses over the other Yugas not merely 
a quantitative but also a qualitative 
superiority. This latter type of 
superiority is formulated by the 
Pauranic authorities in the following 
terms: “That which is obtained by 
Dhyana ( rapt meditation ) in Krta 
( Satya Yuga ), by Yajuas ( sacrifices ) 
in Treta, by Archana ( livara-Pujana) 
in Dvapara, is accomplished by ICirtana 
of Kcsava ( Sr! Krsna ) in Kali." 
Vi$un Parana, Part VI. Chap. 2. 

Prom the above passage may be 
deducted the following principle : assum- 
ing all other conditions to be equal, 
in the production of a given spiritual 
effect (say, mok$a) Ktrlan in Kali Yuga 
is of equal efficacy to Dhyana in Satya. 

In quality the energy released by 
klrtan is vocal energy which is 
physical energy; while the energy 
released by dhyana is highest mental 
energy which is spiritual energy. If 
physical vocal energy in Kali Yuga 
is productive of the same effect as 
spiritual Atmic energy in Satya, it 
furnishes indubitable proof that Kdli 
Yuga possesses' an equally incontes- 
table qualitative superiority over Satya. 

( To be continued. ) 



Love— the only means of realizing God. 


Man possesses an inherent aver- 
sion for pain and attraction for 
pleasure. No one in this world 
courts suffering, or is averse to 
happiness. He, however, mistakes 
things that are full of pain to be so 
many founts of joy and falls an easy 
prey to their temptation. A fowler 
strews corn to entrap birds. And the 
foolish birds not realizing that they 
are the means of ensnaring them arc 
misled to regard them as a source of 
pleasure. A flame appears attractive 
and pleasant to the moth which 
rushes into it and is reduced to 
ashes. Even so the wide net spread 
by Prakrti appears pleasant to us and 
we get entangled in it. Just as a 
wise bird finding other birds caught 
in a trap overcomes its temptation 
for corn and does not fall into the 
trap, even so men of wisdom do not 
fall a prey to the allurements of the 
senses. The ignorant, however, easily 
yield to their temptations and suffer 
consequently time and again. Fero- 
cious beasts such as the lion and 
the tiger are not so harmful and 
oppressive as is the attachment for 
wife and children, wealth and honour, 
and above all, the body. It is through 
ignorance that all these appear so 
attractive whereas in consequence 
they are all attended with sorrow. 

None of these things is lasting. 
That which is not lasting becomes 
in the end, at the time of its dis- 
appearance, a cause of suffering and 
sorrow. There is no pleasure even in 
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their enjoyment. A dainty dish ap- 
pears tasteful only in the beginning; 
take more of it and you will feel 
satiated. Similarly, other objects of 
pleasure, such as the embrace of a 
woman, will cause disgust to you at 
a certain stage. There is no joy 
even in wealth. Suppose a certain 
individual becomes master of lakhs of 
rupees, he builds houses, purchases cars 
and makes the best of a life of ease 
and enjoyment. Then through an 
adverse turn of fortune he loses his 
wealth. All the objects of enjoyment 
forsake him one by one. Now the 
very memory of his lost fortune causes 
him intense pain. His heart begins 
to burn in jealousy when he sees 
other men of affluence moving about 
and enjoying their lives. Similarly, 
seminal weakness and other complaints 
occasioned by excessive enjoyment of 
women become a source of terrible 
suffering. He contemplates in his 
mind that he will never indulge in 
that habit again if he recovers from 
that disease; but as soon as he is 
well again, his love of enjoyment 
gets the better of his reason and he 
takes to the same course once again. 
The enjoyments of the other world, 
too, are likewise rooted in sorrow. 
The earning of wealth, its protection, 
application to some use, its exit through 
various channels, and above all its 
loss— all these are sources of suffering. 
One has also very often to have 
recourse to unfair dealings in earning 
wealth. His better sense deters him 
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from this course, but the impulse of 
greed goads him to take to that 
course only once and not to do it 
again. He finds himself placed on 
the horns of a dilemma. His heart 
becomes a battle-ground between two 
opposing impulses. The pure ( Sattvic ) 
and gross ( Tamasic ) impulses offer 
battle to each other, and he finds 
himself in a miserable condition. 
Ultimately, just as a cat overpowers the 
mouse, the forces of Tamas gain com- 
plete mastery over him. There are very 
few people who can resist them. One has 
to take great pains in preserving the 
wealth he has accumulated. He finds 
himself unable to make a gift of it 
to anybody, and while he is thus 
busy in protecting it, Death approaches 
him. He then begins to repent for 
his folly and says to himself, ‘Oh, 
what have I done ? In vain have I 
amassed c 11 this wealth, now that I 
am forced to leave it all.* Thus, full of 
grief and remorse he departs from 
this world. The long and short of 
it is that the enjoyments of the world 
are like poison sweetened with honey. 
They are invested with a false glamour, 
and the pleasure that we find in 
them exists only in our imagination, 
and is not real. It is like a mirage, 
it has no trace of joy about it. Is 
it not then sheer folly to run after 
this pleasure ? True happiness lies in 
the Divine only. He is the embodi- 
ment of supreme bliss — this is what the 
saints, the sages and the scriptures say. 
The joy of sovereignty over the three 
regions is insignificant compared to 
this bliss. The Gita says: — 

“That on gaining which one feels 
there is no greuier gain, and established 
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in which state ( state of God-Realiza- 
tion ) the Yogi is not shaken even 
by the heaviest of sorrows.” 

(VI. 22) 

On the attainment of this state 
of bliss one will not lose his serenity 
even if his body is hacked to pieces. 
There will be no diminution in his 
joy even if he loses his worldly 
possessions. Realizing the Paramdtmd , 
he becomes one with Him, the 
embodiment of bliss itself. He no 
longer feels any want. The Gita says:— 

( II. 4G ) 

Just as in a place flooded with 
water on all sides there is no neces- 
sity for a well, similarly on the 
attainment of the bliss of identity 
with Brahma one no longer requires 
anything else. This incomparable 
bliss is attainable only through Love. 
Shift this love from worldly objects, 
such as wife and children, wealth 
and honour and so on, which are 
attended with sorrow and are detri- 
mental to our spiritual well-being, let 
us direct it towards that All-blissful 
Divine so as to be able to attain that 
unbroken and immutable supreme 
bliss. The above discussion will 
go to prove that the true welfare of 
humanity lies in cultivating dispassion 
towards the world, and Love for 
the Paraviatmd. 

WHAT IS TRUE LOVE? 

This love is, in fact, indefinable; 
it cannot be properly described. We 
can make only some guesses about 
its nature. One who possesses this 
Love need not be asked to cultivate 
it. A greedy man does not require 
to be told that he should cultivate 
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love for money. The very name of 
the philosopher’s stone is dear to him, 
even though none of his ancestors 
may have known what this stone is 
like. His face brightens up as soon 
as he hears about it. Even so, where 
there is Love of God, the mention of 
His very name sends a thrill into the 
heart of the lover. Talk of God is 
as dear to the heart of a lover of 
God as the talk of wealth is dear to 
the greedy, or the talk of lovely 
women is dear to a lover of women. 
Just as the very mention of the name 
of a dear friend arrests our attention 
and the talk about him sounds agreeable 
to our ears, even so the story of God’s 
greatness and glory is pleasing to the 
ears of a lover of God. There is a world 
of difference between Love and worldly 
attachment ( % ). Love is free from 
all tinge of passion; while worldly 
attachment is tainted with desire. 
There is an element of selfishness in 
worldly attachment and such attach- 
ment is liable to disappear; but Love 
is selfless and constant. The fondness 
of the child for its mother is not 
love but infatuation, inasmuch as it 
seeks to remain in close proximity to 
the mother, but does not find itself 
disposed to obey the commands of the 
mother. No such thing will happen 
where there is Love. A lover is 
always anxious to make his beloved 
happy, and to do some good offices to 
him. Such lovers, however, are rarely 
to be found. Such a disposition is 
generally found only in the Lord and 
His devotees. In Sri Ramachartta- 
tnanasa the following words are found 
addressed to §rl Rama:— 

K . k .— 6 


“O slayer of Demons, Thyself and 
Thy devotees alone are the true and 
selfless benefactors of the world.” 

Sankara says, “O Uma, none of 
these,— the preceptor, the parents and 
the relatives — can equal Rama as a 
benefactor. 

“Gods, human beings and demi- 
gods — all these have this character in 
common, viz., that their love has a 
selfish motive behind it.” 

Describing the characteristics of 
true friendship Sri Rama says to 
Sugriva:— 

“He who does not share the woes 
of his friend, his very sight is productive 
of evil. 

“A true friend will regard his 
own sorrow, heavy as the mountain, 
as no more heavy than a particle of 
dust; whereas his friend’s sorrow though 
light as straw will weigh on him 
heavy as the Meru ( mountain ). 

“One with whom the above 
attitude is not natural, why should 
that depraved soul extend his hand 
to establish friendship ? 

“A true friend will deter his 
friend from following evil ways and 
guide him along the right path. He 
will bring out before the public only 
the strong points of his friend’s 
character, and suppress his weak points. 

“He will feel no hitch in giving 
to and taking from his friend and 
will always try to serve his best 
interests to the best of his strength 
and ability. 

“In his friend’s adversity he will 
show him more attention than ever 
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before. Such are the qualifications of 
a virtuous friend, says the ISruti. 

“O friend, depending on my 
strength, give up all sorrow. I shall 
do your work in every way possible.” 

The Lord literally carried out all 
that He had said. Bearing Himself the 
pang of separation from §ri Slta, He 
relieved at first the terrible suffering of 
Sugrlva. 

Pure, unalloyed Love is found only 
among saintly men. Lust and infatua- 
tion reign supreme in the world. It 
appears to a person that his wife and 
brother are very fond of him; but their 
love, too, is of the nature of infatuation. 
Had this not been the case, they would 
have behaved according as it pleased 
him; they would have moulded their 
faith and conduct according to his 
pleasure. 

If, for instance, he wore Khaddar, and 
had a liking for Khaddar, his son, brother, 
and wife, too, would have taken to 
Khaddar. But this is rarely found. The 
reason is that the element of love in 
their attachment is very meagre; lust 
and infatuation are predominant in it. 
That is why their conduct is guided 
by their own sweet will. A wife of 
this type loves her husband for her 
own happiness, and not for the happi- 
ness of the husband. This is not Love. 
Even such attachment when conceived 
towards God is good, but Love is a 
different thing altogether. When this 
attachment is accompanied by pure 
motive, there is nothing like it Such a 
pure love can be easily attaind by spir- 
itual aspirants, a lesser amount of labour 
is involved in its cultivation than in 


pursuing the love of gold. For in the 
latter case, it is we who love gold, and 
get no response from the other side, 
% • e ., gold, which is a material substance. 
God, however, is not insentient. He is 
a supreme Lover Himself. His love for 
us is more intense than what we may 
ourselves bear towards Him. That is 
why this love bears fruit more quickly. 
In the same manner, great souls 
( Mahatmas ) too love us only for our 
good. If we offer but once our Love 
towards them, they will return it four 
times. They do not have any selfish 
motive in returning that love. 

Even motherly love is tainted by 
infatuation, and some amount of selfish 
desire. She expects her son to perform 
her obsequies and offer annual obla- 
tions to her after her death and to 
serve her in her old age. In some cases 
the love of a mother is marked by pure 
infatuation and has no tinge of self- 
interest in it. Take for instance the case 
of an old woman, who is excessively 
fond of her grandson. She expects 
nothing from the child in return, because 
she knows she will die before the child 
attains maturity. Similarly suppose a 
mother has got a son of disreputable 
conduct, evil-minded and born only to 
heap troubles on his parents and other 
members of the family. He commits 
a theft and is sent to jail. The 
mother weeps for him. She does not 
expect to derive any happiness from him; 
still she tries her utmost to bring him 
out of jail because she is fondly attached 
to him. Love is something altogether 
different from this. The greatest good 
of an individual lies in developing 
disinterested and exclusive Love for the 
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Paramatma . Love, which though dis- 
interested yet meagre, cannot bring 
God-realization soon. Through pure 
and exclusive Love alone one can 
purchase this priceless commodity. The 
love that is directed towards objects 
of enjoyment such as wife and children, 
or towards enjoyments in the celestial 
region, is no love of God, it is love 
for these objects of enjoyments. Although 
it is good to have love for salvation, 
the highest type of love is that which 
is cultivated for its own sake ( without 
any sense of return ); that is called Pure 
Love. The love between a spiritual 
teacher and those who assemble to hear 
his discourses, too, cannot be called 
altogether free from self-interest; for 
had it been so, why should the teacher 
desire that more people should attend 
his discourses and that all should be 
present at the right time. This shows 
that there is some interest involved. 
That interest is, no doubt, of an exalted 
type. Even those who attend his 
discourses have various interests to 
serve. Some have wealth for their 
object, others come with the hope that 
it will intensify their meditation and 
Bhajan ; there are still others who seek 
honour, while others come under the 
belief that their attending the discourses 
will do them some good in whatever 
sense it may be. These are the various 
interests that guide those who attend his 
discourses. If the teacher says something 
against the will of the hearers, they 
refuse to hear it, or ignore it altogether. 
If the teacher for some reason or other 
begins to put forward his own interest, 
his hearers may tolerate him for some- 
time, but at last they will feel disgusted. 
Even in the efforts for the propagation 


of devotion, if people detect some selfish 
motive of the preacher, they immediate- 
ly forsake him. There is hardly anyone 
who may pass the test of a saint taken 
without previous notice. Those who 
are put to the test will take him to be 
either a lunatic or a selfish man, and may 
ultimately forsake him. Here is an 
illustration:— 

There were two spiritual strivers 
in a village, who used to beg for their 
daily food in the village and bringing 
the same under a tree outside the 
village they used to partake of it 
once during the day, and for the rest 
of the day and night they used to 
keep themselves absorbed in their 
spiritual exercises. Their pure life 
and their devotion to Bhajan arrested 
the attention of the villagers who 
began pay frequent visits to them. 
Their fame spread throughout the 
village. The report even reached 
the ears of the ruler of that territory 
who made up his mind to pay his 
respects to them. People came and 
informed them that the king would 
come for their dark an that day. 
They took it to be a great calamity. 
They thought an aspirant would fall 
from his ideal in no time if he 
received honour and applause fre- 
quently, and began to relish them. 
Bearing this truth in mind, the two 
aspirants when they saw the king's 
party coming at a distance started 
a false quarrel among themselves 
over the division of their day’s food. 
The king’s party arrived when they 
were in the thick of the quarrel. Finding 
them quarreling like that over loaves, 
the king thought the saints were 
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hardly worth anything. He, therefore, 
returned disappointed to his palace. 
When love and respect are scared 
away even at the sight of a false 
show of self-interest, it is well-nigh 
impossible for true love to exist 
where genuine self-interest prevails. 
Therefore, our love towards God 
should be purely disinterested. 
There is nothing in this world which 
is equal in worth to genuine, ex- 
clusive and pure love; God is realized 
only through that Love; that is the 
price one has to pay for God-realiza- 
tion. Once this Love is awakened, 
everything except the Lord becomes 
insipid. We worship God, and yet 
He does not accept our worship. 
How is this to be accounted for ? 
The reason is, Love is wanting in us. 
He is bound to accept our worship 
provided there is love in it. The 
Lord proclaimed it in the Gita with 
His own sacred lips: — 

“He who offeretli to Me with 
devotion a leaf, a flower, a fruit or even 
water that I accept from the striving 

soul, offered as it is with devotion.” 

( IX. 2 f> ) 

God does not hunger for our 
offering of fruit, flower or leaf. He 
hungers only for our Love. He is always 
on the look out for a true lover in this 
world. A true lover is he who while 
allowing himself to be flayed alive for 
the sake of God will feel a stream of 
joy flowing through every pore of his 
body. If God accepts the things he calls 
his own, his pleasure knows no bounds. 
He feels, and rightly so, that through 
that acceptance he has been cured of 
his egoistic sens*; for so long as one 


feels a certain thing to be his own, it 
will not be accepted even by a noble 
soul, to say nothing of God. And the 
moment our offering is accepted by God, 
it may be taken for granted that our 
sense of egoism has disappeared. As a 
matter of fact everything on earth 
belongs to God, it is through error that 
we imagine it belongs to us. It is the 
idea of possession that has to be radical- 
ly removed. The day God accepts us 
with all our possessions, we may take 
it for granted that from that day He 
has become our own ! 

When pure Love for God is 
developed, one no longer entertains 
fear of, or love for anything else in 
the world, nor does he care any more 
for dishonour or infamy. Just as a 
strong flood uproots and carries away 
all trees on the banks of the Ganges, 
even so all ideas of honour and dis- 
honour are washed away by the 
strong current of Love. Just as the 
mental current of a Yogi established 
in meditation flows only towards God, 
even so the current of Love begins 
to flow towards God. The joy felt 
in this state is truly indescribable. 
One is purged of all evils such as 
the sense of shame, fear and honour 
born of the ego, the different pairs 
of opposites cease to have any effect 
on him and the lover becomes as dead 
to the world as a corpse. The Lord 
is always subservient to the will of 
such a lover. The Lord offers His 
all to a devotee who offers all that 
he possesses to Him. When Love 
grows in intensity it expresses itself 
through horripjlation. Just as the 
ocean heaves and swells when it 
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observes the full moon in the sky, 
even so the heart of a lover begins to 
dance out of joy when he beholds 
with his own eyes the soul-captivat- 
ing beauty of the lotus-like face of 
the All-bcautiful Lord. The ocean of 
Love within his heart swells and over- 
flows, the heart can no longer contain 
it; his voice gets chocked, words come 
falteringly from his lips, Love begins 
to flow like a stream through his eyes 
and nose and in the end reaching the 
subtle nerves under the eye-brows 
and the skull makes the Lover totally 
unconscious. His condition is then 
reduced to that of a lifeless statue. 

When the devotee begins to pine 
for the Lord, the Lord, too, begins 
to pine for the devotee. If Sita wept 
and lamented for Rama when she 
was taken away by Ravana and kept 
confined in the Asoka garden, Rama 
also wept and lamented for Situ when 
He searched her from forest to forest ! 

If we pine for the Lord as intensely 
as Rukminl and Draupadi did, the 
Lord is sure to pine for us, and will 
certainly reveal Himself before us. 
God is not pleased by the mere 
mechanical observance of the rules 
of worship; He is a seeker of Love ! 
Love is not governed by rules. Where 
the conduct is regulated by rules, 
Love is not of a high order. In Love 
stringency of rules and regulations is 
naturally absent. No conscious effort 
has to be made to break them. They 
fall off by themselves. It is in this 
state that true Love makes itself 
manifest. There is no outward show 
in this Love. The devotee becoming 
an embodiment of Love gets absorbed 


and merged in the Lord. This is Love in 
its purest state, which is the true form 
of God. The Gopls of blessed memory 
possessed this highest state of Love. 
The mere sight of their Love dissolved 
and melted even inanimate objects, to 
say nothing of human beings ! The 
very atmosphere of the place where this 
Love manifests itself helps to diffuse 
the intoxication of Love. The whole 
environment of the place where the 
Lover moves gets infected by Love. The 
place touched by the Lover, and even 
the dust touched by his feet gets 
transformed into Love. Only true lov- 
ers of God know the secret of this 
truth, and such Love can develop only 
in relation to God and not in relation to 
any other object. The story of Love 
which carried Sri Uddhava off his feet 
will similarly transport us into the 
region of Love, if we can but hear it. 
But where shall we get the privilege 
of hearing it ? Shell a thing cannot 
happen where there is a mere show 
of Love. It can happen only where 
there is genuine Love, and not a mere 
semblance of it. 

When a person whose heart is 
pierced by the amorous glances of a 
beautiful woman sees the whole world as 
pervaded only by her existence and 
moves in the world as a lunatic enjoying 
untold bliss in thoughts of her, although 
the object of his love is a mortal being, 
we cannot imagine the condition of 
that blessed being who has been pierced 
by the dart-like glances of the Divine 
&yamasundara, who is God-incarnate 
and the embodiment of Supreme Bliss. 
No one can imagine what will be the 
nature of ecstatic joy that he will feel 
intoxicated with, and what will he 
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perceive in this world. Nor is there any 
thing within our experience in this world 
which can be compared to this state. 
If the enjoyments of the world are 
likened to a particle of dust and the bliss 
of God-perception is compared to the 
earth itself, if the former are likened 
to the image of the sun reflected in a 
mirror and the latter to the sun itself, 
even then the comparison would appear 
incongruous. Just as a figure made of 
ice cannot sound the depth of the ocean 
and describe it, similarly we cannot 
even guess the nature of this joy. 
In fact, like the figure of ice which gets 
dissolved in the ocean, the Lover of God 
is transformed into God Himself. He 
cannot be expected to give us even a 
rough idea of what God is like; for he 
no longer remains apart from God, 
while others cannot describe His true 
nature. The Lover no doubt appears 
to us as moving in the same body even 
after he has realized God, but as a 
matter of fact his body is then 
transformed into Love itself. He 
showers Love wherever he goes. 
Even an ordinary glance from him 
will drench people with the nectar 
of Love. When even such persons arc 
rarely to be found, how much more 
difficult should it be to obtain a 
sight of God ? But if there is Love, 
it becomes easy enough. God is All- 
merciful. Were He to judge us only 
by our actions, our redemption would 
have been a difficult job; but He 
judges us not by our actions. He 
gives Himself up to us in return 
for Love. He who comes to know 
this secret surrenders himself to God 
and thereby succeeds in realizing 
Him. 

When Bharata was going to 
Chitrakuta intoxicated with Love for 


Sri Rama, all inanimate objects that 
fell on the way turned animate, and 
all animate objects became lifeless as 
it were at the very sight of his Love. 
What was the condition of Bharata 
himself, whose very sight infused 
life into lifeless objects and made 
sentient creatures lifeless, as it were, 
could be known to Bharata alone. 
This type of unselfish Love is what 
is called pure, transcendent and 
stainless Love. It is free from all 
blemish and is exclusive in its nature. 
It is brightly effulgent, though not 
exactly like the sun; the effulgence 
it contains is the supreme stainless 
effulgence of Knowledge; it is sweeter 
and more immortalizing than ambrosia 
itself. We should all endeavour to 
realize this essence of true bliss. 
What we should do, therefore, is to 
cultivate dispassion towards all objects 
that provide only momentary enjoyment, 
but which are in essence the very 
roots of sorrow, and fixing our mind 
on the Paramatma , who is Love- 
incarnate, love him from the core 
of our heart. The very day our Love 
takes the form of a ceaseless stream, 
we shall realize God. If, therefore, 
the reader believes in the truth of 
what has been stated above, if lie has 
the fullest confidence that through the 
scrupulous pursuit of the discipline 
for God-realization he must succeed 
in realizing God, then with a sincere 
heart he should withdraw his mind 
from the objects of enjoyment of the 
world, which are transitory and pain- 
ful in essence, and which appear 
pleasant only through ignorance, and 
devote it to God, who is absolute 
existence, pure consciousness, and 
infinite bliss, with exclusive and whole- 
hearted love, which is the principal 
means of realizing Him. 



The Divine Name Number. 

Tho Kalya na-Kalp a taru will complete the fourth year of its career in Decem- 
ber next. Through the grace of God and the patronage of its numerous friends 
and well-wishers it is steadily growing in popularity as a non-sectarian 
magazine exclusively devoted to the propagation of spiritual ideas. The teachings 
of Sanatana Dharma which it places before its readers every month through a 
faithful interpretation of the scriptures, are being increasingly appreciated by 
thinkers in India and abroad. These teachings require to be particularly 
emphasized in the present state of crisis through which the world is passing. 
There is no denying the fact that man’s conquest of Nature has led to an 
excessive increase of material power. This power to the extent that it is 
divorced from spirituality has become a menace to the true well-being of 
humanity. A way of escape from the impending catastrophe may be discovered 
only through the lights derived from the eternal truths of religion. The message 
of the Gita was delivered to the world when it was faced with a similar crisis. It 
is, therefore, not unreasonable to hope that Hinduism may have some solution 
to suggest for remedying the evils of present-day society — individual, national, 
and international. And our iSastras are unanimous in declaring that the Divine 
Name is the only remedy at the present age which can solve all our difficulties. 

Our readers are aware that the magazine beginB a new year with an 
inaugural special number. The fourth Special Number which was issued in 
January last was designated as the “Sri Krsna Number”. It is proposed to 
bring out the fifth special number in January, 193S under the title of the 
“Divine Name Number”. A list of subjects proposed to be discussed in that 
number is being printed below. The practice of the Divine Name either through 
Japa ot Kir tana is a well-known spiritual practice which all the religious systems 
of India advocate as necessary for the spiritual growth of aspirants. The Guru 
imparts the Name to the disciple, and it is through the Name that the disciple 
comes face to face with God Himself. Indeed, our Sastras hold the Name to 
be identical with God Himself. Mass chanting of the Name or Kirtana is recom- 
mended by the Puranas aB the best and most efficacious spiritual exercise in 
the Kali age. If we examine, again, the religions of non-Indian origin like 
Christianity, Judaism, Islam and Zoroastrianism, we shall notice that the Name 
of God has been liberally used in all their prayers, hymns, psalms and sacred 
songs. Thus the Divine Name exercises an all-pervasive influence, and it will 
not, perhaps, be incorrect to say that there is no system of religion in the 
world in which the spiritual efficacy of the Name has not been more or less 
recognized and appreciated. It is our humble prayer that our readers will 
kindly render us help in the production of the proposed number by sending us 
short articles on any subject mentioned in the list of subjects given below. 
We trust it is not too much for us to expect this help from our numerous 
patrons and readers. The articles, as stated above, should be short and closely 
argumentative and should not ordinarily cover more than two sheets of type- 
written paper in foolscap size. Handwritten manuscripts should be neat and 
clean and be written on one side of the paper. The articles should also satisfy 
the ordinary tests of language. 

According to the new postal rules the proposed special number will have 
to be brought out in the first week of January. As the editing, printing and 
despatch of a voluminous issue like the special issue of the Kalyana-Kalpataru 
requires a good deal of time, it is requested that contributions intended for 
this number may be posted so as to reach us by the end of September at the 
latest. All communications and contributions in connection with the Special Number 
should be sent to my temporary address, P. O. RATANGAR1I, BIKANKR, ( RAJ IT TAN A ). 

HAN U MAN PR AS A D POPDAR 
Controlling Editor. 



List of Subjects for the Divine Name Number. 


1. God and His Name. 

2. Pranava, the original 
Name. 

3. The glory of the Divine 
Name. 

4. The Divine Name as 
the original Creative 
Force. 

5. The ‘Name’ as the Con- 
tainer of the Universe. 

6. Various Forms of 
Sadhana through the 
‘Name’. 

7. The place of the ‘Name* 
in the Vedas. 

8. The ‘Name’ as glorified 
by the Puranas. 

9. The ‘Name* in Jnana- 
Sadhana. 

10. The ‘Name* in Bhakti- 
Sadhana. 

11. The ‘Name’ and its 
efficacy for the Karma- 
Yogi. 

12. The place of the 
‘Name’ in the Yoga- 
Sadhana. 

13. The ‘Name’ is God 
Himself. 

14. God-Realization 
through the ‘Name*. 

15. The ‘Name’ as God’s 
incarnation. 

16. ‘Name’, more powerful 
than God Himself. 

17. The Glory of 6rl 
Rama’s ‘Name’. 

18. The Glory of 6rl 
KrBna’s ‘Name’. 

19. Even God fails to 
describe the Glory of 
the ‘Name’. 

20. Jlva’s only refuge is 
the ‘Name’. 

21. ‘Name’ the best puri- 
fier of the heart. 

22. The ‘Name’ in Prema- 
Sadhana ( worship of 
God through l ove ). 

23. Japa of the ‘Name’ as a 
spiritual discipline. 


24. Kirtana or Mass Chant- 
ing of the Divine Name. 

25. Kirtana , the best 
Sadhana in the present 
age. 

26. Japa , Kirtana t Prayer 
and Meditation. 

27. God is linked to His 
Name. 

28. Nama-Sadhana, the 
most practical Form 
of Spiritual Discipline. 

29. Inter-connection bet- 
ween Nama-Sadhana 
and Meditation. 

30. What the Gita teaches 
about the Nama- 
Sadhana. 

31. Some Famous Names 
or Mantras for practi- 
cants. 

32. The story of Ajamila’s 
redemption through 
the ‘Name’. 

33. Bhakta Prahlada and 
the Divine Name. 

34. The story of Dhruva’s 
God-Realization. 

35. The story of Gajendra- 
Moksana. 

36. How DraupadI was 
protected by the 
‘Name’ P 

37. How the Gopls prac- 
tised the ‘Name’ P 

38. Spiritual potency of 
the Divine Name. 

39. The Divine Name as 
Spiritualized Sound. 

40. The ‘Name’, the sover- 
eign remedy for all ills. 

41. The ‘Name’ can sur- 
mount all difficulties. 

42. The Highest Form of 
Worship through the 
‘Name’. 

43. The ‘Name’ as the 
Wish-yielding tree. 

44. The Scientific Expla- 
nation of the Efficacy 
of the Divine Name. 

45. The Divine Name and 
Rationalism. 


46. Sins that hinder pro- 
gress in Praotice of the 
Name ( srPTOW ), and 
how to avoid them. 

47. ‘Name’, the best atone- 
ment for sin. 

48. How does a single 
‘Name’ bring salva- 
tion P 

49. Why some present-day 
practioants of the 
‘Name’ do not feel 
their spiritual growth P 

50. No restriction of time 
and place for praotice 
of the ‘Name’. 

51. Relation between the 
‘Name’ and the Divine 
Qualities. 

52. Experiences of practi- 
cants of the Divine 
Name. 

53. Short Lives of Saints 
who preached the 
Glory of the ‘Name’. 

54. The Impetus given to 
Group- Kirtana by grl 
Chaitanya Mahaprabhu 
and the Gaudlya school 
of Vaishnavism. 

55. The Divine Name and 
the Varkari school of 
Vaishnavism. 

56. Conception of Me- 
diaeval Saints ( both of 
the Saguna and Nir- 
guna school ) on the 
Divine Name. 

57. Place of Japa ( mutter- 
ing of the Name ) in 
Buddhism and Jainism. 

58. Place of Japa ( mutter- 
ing of the Name ) in 
Christianity. 

59. Place of Japa (mutter- 
ing of the Name) in 
Islam. 

60. Place of Japa ( mutter- 
ing of the Name ) in 
Sikhism. 

61. Place of Japa ( mutter- 
ing of the Name ) in 
Zoroastrianism. 










rasr^rcwmi mw 


fonuiwwifowti ^rfrof II 

We worship Bliagavatl Durga possessing three eyes, who 
holds the moon and resembles the fire in Form, whose lustre 
is as dazzling as streaks of lightning, who rides a lion and is 
served by a body of female companions holding swords and 
spears in their hands, who is terrible and is Herself armed 
with the discus, mace, sword, trident, bow, arrows, string and lash. 




Odes to the Mother Divine. 


IN THE STILLY NIGHT 

Still is the night and quiet is 
the earth. Sleep has sealed tlic 
eyes of nature. A nocturnal bird or 
two are flitting through the moonlit 
sky and are blowing into my heart 
the sweet breeze of a feeling of 
unconcern. Now and then a flitter- 
mouse or two dart past my ears, 
and startle me from my pleasant 
reveries of unconcern and abandon. 
At some distance, from the topmost 
branch of a banyan tree, an owl is 
hooting in grating screeches and makes 
the deep silence of the night deeper 
still. Thou knowest Mother ! I cannot 
stop here for long. The anguish of 
my heart goads me to overcome all 
obstacles in order to reach Thy feet. 
I want to have a heart-to-heart talk 
with Thee, even if it be for a moment, 
and thus to obtain rest. Since my 
birth, Thou hast ever been calling 
me in the tendermost voice of affection. 
To-day in the dead of this night, 
call me once again in that tone and 
let me lose myself even for an instant 
by taking a plunge in the sweetness 
of that music. Let me fall asleep 
for once with my head resting on 
Thy lap and forget all the pangs and 
worries of the world. Place Thy 
hands on my breast and feel how my 
heart pants to call Thee aloud as 
Mother— O Mother. I want nothing 
else but Thee. Lift me up on Thy 
bosom 0 mother ! — lift me up but for 
once. I feel n ) solace in anything 


By Kshitindra Natii Tagore. 

else. Without Thee the world is a 
vast desert to me. The wranglings 
and bickerings in the name of love, 
I can endure no longer. Do not let 
me die with bated breath amidst these 
scenes of strife and unrest. O Mother ! 
great, unspeakably great, is the pain. 

THE DUST OF THY FEET 

Mother ! let me sit at Thy feet 
and open out my heart to Thee. 
Let me feel the joy that there is iii 
calling Thee simply as mother. How 
have I offended Thee, that Thou 
shouldst let hundreds of dangers and 
distresses afflict me ? Forgive all my 
trespasses. I have come with a contrite 
heart to Thy feet. Oh forgive me ! 
Wouldst Thou punish me ? Punish 
me if Thou wisliest to. As Thou 
knowest, punishment at the hands of 
the mother is sweet to the son. 
However much Thou dost punish me, 
I shall hold fast to Thy feet. I shall 
welcome with as much joy the 
pleasures Thou wouldst give, as the 
distresses. Even these distresses I 
shall lift up on my head as valued 
gifts from Thee. Whatever state Thou 
dost place me in, it shall not deter 
me from holding fast to Thy feet. 
Shower thy balmy blessings on me 
so that I may get up from my bed 
in the morning with the dust of Thy 
feet on my head; and when at the 
end of my day’s work, I lay my 
head in the lap of sleep, let me not 
forget even then to besmear my fore- 
head with the dust of Thy feet. 
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BENIGNITY 

Mother ! so overcast was my heart 
with clouds of evil thoughts that I 
could not bear even Thy very name 
uttered before me. Even the sweet 
name of mother seemed to cause me 
burning pain as if it were virulent 
poison. Lest my eyes might catch 
Thine, to avoid Thee I used to roam 
about even along thorny paths. I 
recall the day when I was even 
ready, when thus roaming in the forest, 
to throw myself into the jaws of the 
ferocious animals there. There ensued 
a struggle within me, I wanted to 
see Thee and hold Thee fast in my 
heart; but leave alone Thy coming 
within my clasp, Thou wouldst not 
even appear before me; and bacause 
of this, a spirit of revolt was up in 
my heart against Thee. It became 
then a matter of ridicule to me to 
hear that Thou art my loving mother 
and I am Thy child. I used to 
consider myself as self-born and quite 
fit to conquer the whole world. Disease 
and death would not dare to approach 
me. But how long would my days flow 
on in this way ? I forgot the fact that 
there was an evcr-inseparable union 
between Thee and me. Surely, 
Thou hast after all brought me to 
Thy feet; but then, what hast Thou 
gained by keeping me away from 
Thee for so long ? Sitting at 
Thy feet, what calm, what peace do 
I not feel now ! The sun and the 
moon seem to pour sweet honey 
into my heart. The stars and planets 
are carrying a sweet benign message 
from Thee. The soft breeze is bring- 
ing repose to my heart. Even in 


the wranglings and bickerings of 
the world with me, I feel Thy ever- 
benign presence shining in splendour. 
The mountains and the seas, the 
forests and the gardens, they all 
proclaim Thee now to me. To-day 
I hear Thy name alone echoed and 
re-echoed from every grain of dust. 
Whichever side I turn my eyes to-day, 

I feel Thy ever-radiant presence. 

O Mother ! How I realize now that 
Thou hast kept me ever long safe in 
Thy safe embrace. Let me drink 
the milk of Thy love to my heart’s 
fill and let me dwell deathless in 
Thee. Grant me the privilege of 
worshipping Thee unto eternity. 
Do not any more put aside this poor 
and distressed child of Thine. 

ALONG THE PATH IN THE 
FOREST 

I went my way in the forest by 
a solitary path, with the high hope 
of meeting Thee some day or other. 

I feel myself bewildered in the din 
and hubbub of the city where I cannot 
find my own self. In the forest here, 

I smell the sweet scent that used to 
make me go mad when sitting at 
Thy feet. The sweet joyful music 
that rises within me in whispers 
when walking along this path, I 
have not heard for many a long day. 
Neither have I long seen such sports 
as I see played to-day here by every 
particle of dust of this place. O 
Mother mine ! Do not let me any 
more go astray and roam about in 
thorny wilds. Who is there to whom 
I should make known as to how my 
heart beats in ecstatic joy at having 
found Thee amidst this joy and charm- 



668 


T HE KALVAtf A-KALPATARU 


ing sweet smell. All these simply 
madden me. Amidst all my work 
I count the moments when Thou 
wouldst lift me up on Thy bosom. 
I plunged deep into the pleasures 
and pastimes of the world and Thou 
wert lost to me. To-day I realize 
them in their true colours. They 
are to me now as bitter as poison 
itself. I find nothing in them to 
give me pleasure. My sole aim is to 
continue my ;ourney till I reach 
Thee and sit at Thy feet. As Mother, 
Thou shouldst not thrust Thy son 
away from Thee. 

THE DEATH-STING 

Mother ! this Thy child, stung 
by death, lies by the wayside. I am 
only waiting for Thee to lift me up 
on Thy bosom. Men are passing to 
and fro, but not one of them cares to 
turn his eyes towards me even for 
once. Tears are trickling down my 
cheeks in unceasing flow. Mother ! 
I see Thee also passing hither and 
thither, but how is it that even 
Thou dost not deem it worth Thy 
while to cast once Thy look at this 
repentant child ? Well, I should like 
to see, how long it would take Thee 
to re-establish Thy inseparable union 
with me, Thy child. Mother 1 I 
have become impatient to bury my 
head in Thy bosom and feel the 
sweet smell of Thy love. I yearn 
even for a small drop of Thy ..flection. 
Know it for certain that I shall not 
run to anyone else to unburthen my 
agonizing heart. It is to Thee alone 
that I shall cry out the anguish of 
my heart. Clasp me once with both 
Thine arms ir Thy wide embrace 
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and let my hot soul be cooled with 
the water of Thy tender affection. 
Reveal to me once again Thy smiling 
face, and let me see the shining smiles 
of Thy face. Speak to me once again 
and fondle me ever so little. With- 
out Thee, the world is as dry to me 
as a desert. When I lie on Thy 
bosom, the hills and dales, the 
mountains and the seas, the heavens 
and the earth, all seem to be en- 
livened with love. In that love, I 
feel Thy touch and realize Thy loving 
arms encircling me. 

THE NAME OF MOTHER 

Mother ! O what a sweet name ! 
The name seems to have been mould- 
ed out of all that are sweet and 
beautiful. What deep peace there is 
in the name of mother ! It is by 
virtue of that name that the wind 
blows in soft breezy waves, the sky 
gets its deep blue hue, and the grass 
darces in beautiful rhythmic grace 
swaying its head up and down. It is 
at the sound of Thy name that the 
golden clouds of the autumnal morn- 
ing smile in tlieir inimitably bewitch- 
ing style, and in the night the moon 
rising from her immersion in the sea 
of Thy love pours down her streams 
of nectar. With the approach of Thy 
footsteps, my heart leaps up to-day 
with immeasurable joy and sings in 
unison with nature peans of thanks- 
giving in Thy praise. Through life 
that knows no beginning nor end, 
Thy name comes floating to my 
heart. To-day my joy knows no bounds. 
When sleep overtakes the day’s 
wakefulness, even then Thy name 
alone is found to ring in my heart. 
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Again when the slumbering night 
gives place to the wakeful morning, 
even in that new life of the morning 
Thy name alone echoes and re-echoes 
in my heart. When Thou dost caress 
me within Thine arms, in the bliss 
and joy of that caress, Thy name 
wells out all the time. When Thou 
dost put me down from Thy lap in 
seeming anger for my trespasses, I 
hear Thy name resounding even in 
,my heart-rending cry that wells out 
then. When the golden sun rising 
from the Eastern mountain makes the 
blue sky all smiles, Thy name shines 
in that. When the smiling face of 
the sky lies hidden in the moisture- 
laden inky dark clouds, Thy name 
shines forth even in that. When my 
heart is swept away by a flood of 
sorrows and afflictions, I begin to 
sink under their weight in the unfa- 
thomable sea of the world; but before 
I could touch the bottom of the sea 
and fall into the grip of grim death* 
how miraculously wouldst Thou thrust 
Thy life-belt on me, so that I might 
again come to the surface full of 
smiles. It is then that I see even in 
death itself life-giving waters gushing 
forth for evermore. 

THE HUNTER AND THE VICTOR 

Mother ! Save me, O save me. 
Look there, a few huntsmen have 
put on masks of kinship on their 
faces and are trying to seem very 
friendly with me. But I am mortally 
afraid of them. I see clearly through 
their artifice of luring me into the 
trap laid by them and killing me 
when I reach there. They have dug 
many a deep pit on my way to Thee 


and they are eager to see me fall at 
least in one of those pits and thus 
be killed. They have of course not 
the power to bring about my destruc- 
tion. They know not that Thou art 
my guide and dost show me the way 
with lighted torch in Thy hand. 
Leave alone to-day — who can say for 
how many long ages Thou hast been 
protecting me ? I am well aware 
that Thou wilt save me from all 
dangers and difficulties, and in the 
end bedeck my head with the crown 
of a victor. I shall no longer turn 
my eyes towards any one else, but 
fix my gaze on Thy benign eyes. I 
shall not entertain in my mind any 
the least fear or anxiety. I am sure 
to achieve prosperity and victory by 
holding fast in my heart the sacred 
precepts Thou hast poured into my 
ears. I shall every day wash Thy 
feet with tears of gratitude. I shall 
celebrate the festival of Thy advent 
with my sweetest songs of sorrows. 

IN EXPECTATION 

The sound of Thy footsteps has 
reached my ears. With that sweet 
sound, even the very particles of dust 
of the road are overflowing with love. 
The southern breeze has come in 
advance of Thee and spoken to me 
about Thy advent in very soft and 
low whispers. Mother ! should I 
come to know of Thy advent from 
these when they choose to tell me 
of it ? No, that is not what I can 
bear. Come Thou to me direct and 
lift me up on Thy lap. Whatever 
Thou shouldst like to tell me about 
Thee, do tell me Thyself. I know 
not how Thou hast tinged the roses 
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with the rosy hue. How they sway 
their heads this way and that and 
remind all again and again of Theel 
Why sliouldst not Thou likewise 
redden my heart with Thy love ? 
Once I am allowed to hold Thy feet 
on my breast, my whole life is sure 
to be so tinged with the rosy hue of 
Thy love. In this silent and slumber- 
ing night, how that small, indeed 
the . tiniest of songsters, on yonder 
tree sings meseems Thy name in its 
whistle ! Teach me, O Mother ! even 
me to sing in the same way. I should 
like to sing Thy name day and night 
and at all times, both in the din of 
the day and in the deep silence of 
the night. The moon with her in- 
imitable loving gaze bespeaks Thy 
benign will. When wouldst Thou 
imprint such gaze even on my eyes, 
which I could fix on Thine eye 
and drink deep of the nectar showered 
by Thee ? Seeing Thee smile liow 
beautifully do these white flowers 
smile too ! O when would my heart 
be relieved from deep pangs and 
sorrows, so that I should be able to 
smile with joy like those flowers ! 
Thou alone knowest when the flood- 
tide of joy would be likely to 
overflow at the mention of Thy 
name the very banks of my life. I 
can shed tears no more. Wouldst 
Thou keep me in this way away 
from Thee for ever ? When wouldst 
Thou lift me up once more on Thy 
bosom and drive away all my cares 
and distresses ? I am in expectation 
of the day when I shall press Thy 
feet on my bieast and thus be the 
proud possessor of inimitable peace 
and bliss. 


THEE AND ME 
Mother ! surely Thou knowest 
how deep is my love for Thee. No 
doubt I went astray in anger from 
Thee, but think not on that score 
that I have ceased to love Thee. 
How could I live had I not loved 
Thee ? These are the words of my 
heart and not of my lips. In this 
world or in the other, there is none 
else to call my own except Thee 
— Thee and me — me and Thee. At 
times it struck me, perhaps it was 
good for me to run away from Thee 

for a time. It was this that made 

me realize the depth of Thy love. 

It was also this that made me see 
how deep was my love for Thee. 

How clearly do I see now that 
Thou art within my all, as well as 
I am within Thine all. Mother ! 
Neither Thou canst push me aside 
now even if Thou art so disposed, 
nor can I stay away from Thee, 
even if I wish to. The light from 
Thy smiling face now falls on me 
in unceasing flow; I am no more 
going to run after treacherous daik 
shadows. When I shall be incessantly 
oscillating between light and shadows, 
between hopes and despair and thus 
lose my rest and repose, lift me up 
on Thy bosom then and caress me, 

0 Mother ! as Thou wert wont to 
do in my earliest childhood. Remember, 

1 am still an infant before Thee. 
Give me a kiss full of Thy tender- 
ness and take away all my unrest. 
Thou alone art my goal. I have not 
the least leisure to wander about 
like a stray child having no aim. 
Pity me and come close to me, and 
let me extend towards Thee my two 
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little arms. Let me have content- 
ment and repose by fondling Thee 
with my two arms and calling Thee 
Mother, O Mother ! 

ASLEEP AND AWAKE 

Mother ! Days after days and 
months after months didst Tliou 
protect me in the womb and made 
me grow like a sweet-scented flower. 
When the time came for me to sleep, 
how nicely didst Thou take me on 
Thy lap and bring sleep to my eyes 
by the music of Thy lullaby sung 
in soft whispers. I could not even 
know when sleep stole over my 
eyes. I put my entire reliance on 
Thee and could thus sleep with care- 
free heart. And Thou used to gaze 
at me with Thy steadfast eyes and 
open out Thy cascade of love on 
me. How nice, liow pleasing it was ! 
When again the time came for me 
to wake up, Thou used to sing 
inspiriting songs, though in the same 
soft loving whispers, and wake me up. 
The moment I woke up, I found 
Thy gaze so tender and so sweet, 
fixed upon me. Tliou knowest no 
peace, sleeping or waking; Thy only 
thought is how to keep me safe and 
give me peace and happiness. When 
I come to think of these, I am 
beside myself with gratitude. When 
however Thou didst make a man of 
me, pride came, I know not whence, 
and divorced me from Thee. Mother ! 
Look at me again with Thy eversame 
loving gaze and let me be lost in 
that love. I have trampled on my 
pride and arrogance and have com- 
pletely broken them down. Forgive 
m e for all my sins and trespasses. 
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When Thou wert wont to give me 
a swing on Thy lap, even the green 
grass of the fields used to look at 
me and express their high pleasure 
swaying their heads high and low; 
the streamlets and rivers used to 
sing their songs to me in ever new 
tunes; the /f wind used to give me 
play by running about with me; the 
moon allowed herself many a time 
to be caught hold of by me when 
she sought to put a mark of victory 
on mv forehead. Tears are now 
trickling down both my cheeks. I 
am waiting for the day when Thou 
slialt give me a swing on Thy lap 
as before, and when again I shall 
find the sky, tlic wind and the water, 
all sweet and life-giving as before. 

IN ALL MY ACTS THOU ABIDKST 

Mother ! Whom shall I tell what 
Thou art to me ? Have I myself 
realized truly as to what I should 
tell about Thee? This much I have 
come to know that Thou art my 
Mother. I know not what mothers 
of other people are to them, and 
what value they put on their mothers. 
But O Mother mine 1 Thou art all 
to me; in Thee is my all and in my 
all art Thou. Thou art in all the 
walks of my life; in my repose and 
in my work art Thou. Thou art the 
centre of my life and in Thee lies 
the foundation of all my acts and 
w r orks. I have’ preserved my life 
because I have found Thee after all, 
or else, no one can tell with what 
adverse wind I would have lost 
myself. Mother ! Thou used to sing 
me a song when clasping me in 
Thine arms. The very thought of 
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that awakens in me an earnest desire 
to be once more clasped in Thine 
arms as of old and hearken Thee 
singing to me the same old song, to 
melt myself into tears and drench 

Thy bosom for ever. When the 
dreadful darkness of dangers surrounds 
me on every side, Thy shining face 
defusing bright light appears before 
my eyes, and I know not how in 
the twinkling of an eye the darkness 
fades away altogether. With Thee 

before me there cannot be the least 
room in my mind for the thought of 
dangers and distresses, but on the 
other hand I would dare to roam 

about all over the world with high 
hopes and aspirations cherished within 
my heart. O Mother ! at this eventide 
of my life, lay me once more on Thy 
lap and show me Thy selfsame face 
Thou didst show me in my very 

infancy, when Thou wert wont to lay 
me on Thy lap. 

IN FETTERS 

Mother ! Why hast Thou enchained 
me with these hard fetters ? I have 
an earnest desire to rove about day 
and night with Thee; but I know 
not for what offence Thou hast 
punished me by leaving me thus 
enchained in this dark prison. Wouldst 
Thou wish me to learn anything 
while imprisoned in this dark cell ? 
No, I do not seem to have any such 
yearning, for my heart is longing day 
and night to run about with Thee 
in free light and open air. I should 
like to come running to Thee when 
I might get any gem of knowledge 


while thus playing about. It is Thy 
gift of knowledge that I would place 
before Thee, and when laid at Thy 
feet, Thou wilt smile with joy at 
seeing it unfolding within me. Thou 
wilt stimulate me with Thy words of 
encouragement, and thus encouraged 
I shall wend my way on the high 
road to acquire knowledge. As Thou 
knowest, this is what I long for. 
But what do I find in its stead ? 
Thou art trying to teach me lessons 
by keeping me confined in this dark 
prison. Surely, this could not be Thy 
work, but of some one else. In any 
case, living in this darkness has 
completely shattered my heart and 
mind. I want to break down this 
prison, so help me, O Mother ! If 
Thou dost not stand by my side and 
show me Thy smiling face, why dost 
Thou then tell me at every step that 
Thou art my mother and I am Thy 
child ? Mother 0 1 Let go then Thy 
hold on me and let me float away 
on the sea of this world, where I 
shall find the infinite above, the 
infinite below, the infinite on my 
right and the infinite on my left. I 
should like to drift away with a void 
heart. I know not, even if I should 
cry out for Thee. If, however, on 
the last day of my life Thou dost 
come to me and lay my head on 
Thy lap, — if Thou dost so, — it is only 
then that I should again hold Thee 
fast with both my arms, and with 
all the love I possess in my heart 
I shall cry aloud to Thee Mother— 
0 my Mother ! 



Problems of the Bhagavadgita— V. 

By K. S. Ramaswami Sastri, B. A., B. L. 

( Continued from the previous member . ) 


GITA: ITS ETHICAL IDEAL 

l 

The ethical ideal of the Gltci is 
of supreme beauty and value. It 
emphasizes the need for selfless 
action. But it does not merely re- 
quire a thin, jejune, lifeless altruism. 
Such an ethical ideal will very soon 
fall as surely as it rises like a rocket. 
The Lord requires action as a love- 
offering' to God, in a spirit of loyal 
obedience to God’s commandments, 
without attachment to the fruits of 
acticns, without Sanga or attachment 
to Karma as a doer of action, realiz- 
ing that the real doer is Prakrti, and 
offering the results of Karina to God 
as Sri Krsnarpana . 

There is considerable wrangle as 
to whether the Lord requires action 
or cessation from action. The old 
battle between activity and asceticism, 
between Pravrtti and Nivrtti , will be 
fought by controversialists over and 
over again till the end of time. 
The Lord has revealed His view 
( srrT^) on this point again and 
again, and whoever in his passion 
for activity or asceticism twists the 
Lord’s words and meaning does Him 
a disservice. I have referred so often 
to this matter that it is enough for 
nie to refer to it here in only a 
cursory way. 

The Gita insists throughout on 
Arjuna’s taking up arms and fighting 
2 — K. K. 


in the righteous war ( II. 18, 31, 32, 
37, 38; III. 30; VIII. 7; XI. 34 ). Yet it 
says at the same time that He who 
rejoices in the Self has not got to 
perform any action (III. IV). The Jhanl 
lives in the bod / neither doing actions 
nor causing actions to be done (V. 13). 
The 1 0 " 1 must seek a quiet spot and 
practise Yoga withdrawing himself 
from all external activity ( VI. 10 ). 
A man ought to be Nirvaira ( free 
from hate) before he can attain God 
(XI. 55 ). He must have love and 
compassion for all (XII. 13). He 
must see the Lord everywhere. How 
can he hurt himself by himself when 
lie sees his self everywhere 
( XIII. 28). 

Now, what is the meaning of it 
all ? The Lord clearly says that 
Savikhya and Yoga are really one 
(V. 4 and 5 ). Without Karmayoga, 
Karma Sannyasa cannot be success- 
fully attained. ( III. 4; V. 6; XVIII. 1 
to 6 ). We must perform Karma but 
we must do so in the spirit of Karma- 
yoga, . In such performance there are 
elements of Rajayoga and Bhaktiyoga 
and Jhanayoga, because it implies 
steadfastness of mind, love of God 
because we have to offer the Karma - 
phala ( the fruit of action ) as love- 
offering to God, and Juana as we 
realize that the real doer is not the 
soul but Prakrti ’. In chapter VI 
verses 2 to 4 the Lord shows how 
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Samkalpa Sannyasa ( the renunciation 
of desire ) is common to Sannyasa and 
Yoga , how Sarva Samkalpa Sannyasa 
( the renunciation of all desires ) is 
peculiar to the Yogarudka ( the man 
of attained Yoga ) how Karmayoga 
leads of itself to Karmasannyasa 
without straining for it, and how Sama 
( or meditative self-withdrawl from 
action ) will characterize the Yoga - 
rudha . In chapter XVIII verse 50, 
the Lord says that Karmayoga leads 
through Karmasannyasa ( the renun- 
ciation of action ) to Naiskarmya 
Siddhi ( the perfection of actionless- 
ness ). 

Hence premature Karmasannyasa 
is not the way shown by the Lord. 
Nor is the doctrine about Karmayoga 
itself leading to God the doctrine 
taught by Sn Krsna. The Lord’s 
ethical ideal is summed up in chapter 
XI verse 55: “Whoever does My action, 
whoever regards Me as the highest, 
who is devoted to Me, whoever is 
free from Sanga or desire, whoever 
lives a life of non-liate and non- 
injury to all beings, attaineth Me.” 

The Lord is not content with 
giving a mere statement of the 
ethical ideal. He gives us minute 
regulations as to food, the disciplines 
of the body, speech and mind, the 
spirit and details of a sacrificial 
attitude towards life, the relations 
between us and other beings on earth 
and in heaven, etc., and tells us the 
true nature of the lower and higher 
pleasures in life ( chapters XVII and 
XVIII ). Thus the Lord gives us in 
the Gita a gracious summation of the 
highest ethic 1 ideals. I would, 


however, make a special mention 
here about the Lord’s teaching about 
food though it is impossible to go 
into details about all the matters 
stated above. In III. 13 He says that 
those who cook food and do not offer 
it to God with love and reverence, 
but eat it with ravenous gusto, do 
not eat food but eat sin. In XV. 14 
He says that He is the principle of 
metabolism and animal heat in the 
body and enables us to assimilate 
the food. Putting these verses together, 
can we not realize that only if we offer 
food unto God with love and rever- 
ence He will enable us to live in 
health and happiness. Is not our 
physical breakdown so often seen in 
lamentable forms to-day due to our 
defiance of the law declared by the 
Lord as to food ? 

What is the test of the ethical life ? 
Is it the greatest happiness of the 
greatest number ? The greatest number 
of what ? Men alone, or all living 
beings? What is happiness? Is the 
ethical man to seek the greatest 
pleasure or the greatest happiness of 
the greatest number ? Has he not 
often to displease the multitude in 
their best interests ? Does he really 
test each action by the test abovesaid ' 
When we ask our minds to frame a 
code of ethical conduct by applying 
such a test, there will be as many 
codes as there are minds. Nay, the 
same mind may frame and repeal 
many codes. The Jews thought that 
they crucified Jesus for the purpose of 
securing the greatest happiness of 
the greatest number. After all the 
real majority, or rather the entirety 
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of beings, is in God. “One with God 
is a majority.” We do not know 
what is “the greatest number” and 
“what is its greatest happiness.” 
But we know God and can and should 
obey Him. Utilitarianism shifts the 
centre of ethical life from God to 
man, from internal motive to external 
consequence, from inner exaltation to 
external calculation. 

In the same way evolution external- 
izes the ethical life by shifting the 
centre from God to protoplasm. 
The ethical feeling is not a mere by- 
product of evolutionary change. It 
is :.n explosion of the Sattvayuna 
through the dull rounds of evolutionary 
change which are due to Rajas and 
Tanias. Huxley has shown how the 
ethical process is in conflict with 
the cosmic process and checks it at 
every step. 

Equally worthless is intuitionism 
because it shifts the centre from God 
to the mind itself — the mind which 
has to be disciplined and fitted for 
beholding God. This theory is just 
like asking the student to teach himself. 
“Conscience” varies from man to man 
and even in each man from stage to 
stage of his life. 

The real source of the ethical 
life is obedience to God’s will. lie 
did not project creation without giving 
us the chart of life. He incarnates 
again and again to lift the wheels of life 
from ruts and pits and set them 
upon the highway leading unto 
Himself. Chapter III verses 10 to 16 
°f the Gita show liow the creator 
taught the God ward way to his 


creatures. Chapter III verses 22 to 
24 show how the Lord is ever engaged 
in revealing the way by advice and 
action. Chapter IV verses 1 to 3 
show how He reveals the gospel 
again and again. Chapter XVI verses 
23 and 24 show how scripture con- 
tains His revealed commandments 
and how the real ethical test is the 
test of conformity to the will of God. 

Thus Karma as described in 
the Gita is not mere action. Mere 
action is no doubt natural to man; 
and in the waking moments a man 
must be doing some Karma or other 
(III. 5; XVIII. 11). The word 
Dehahhrt ( one who bears the body ) 
in XVI II. 11 is very significant. No 
man who bears this body ard is 
conscious of it can discard action 
altogether. Till the soul remembers 
and realizes itself and its oneness in 
God, till a man dies to the flesh to 
live to the spirit, till lie loses him- 
self to find himself, till, in s-hort, 
lie realizes himself as soul, the obli- 
gation of Karma is upon him. 
The Lord says in chapter II verse 
59 that the relish ( Rasa ) for sense 
pleasures will vanish only after 
the bliss of the Supreme (Pa ram) 
is tasted. But it is not mere Karma 
or action that the Lord teaches in 
the Gita. He teaches the Karma 
which is proclaimed in scripture for 
the purification and uplift of the mind 
(see III. 15; IV. 32; XIII. 24). 
Such Karnias are Nitya or daily 
Karinas, Naimittika or occasional 
Karmas, and Kamya Karmas or 
Karmas done with a particular 
desire and for achieving a parti- 
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cular object. Niiya and Nattnittika 
Karmas are obligatory, while Kamya 
Karmas are optional. But the Lord 
shows to us how Nttya and Naimitltka 
Karmas may be done with desire 
for this or that object and how 
Kamya Karmas may be done surrender- 
ing their fruits to God. He shows 
to us the secret by which all Karmas 
may be done without attachment 
and desire. That is the alchemy by 
which the lead of mere Karma is 
transmuted into the gold of Karma- 
yoga. He who works from attachment 
and desirefulness is a Krpana or 
weak and poor and bankrupt man 
( II. 49 ). But who is the man of skill 
and strength and power and auspi- 
ciousness ( Kausala ) ? It is He who 
has Buddhi or Karmayoga ( II. 50 ). 

The secret of Karma is therefore 
D/farma done in a spirit of Niskama. 
The Lord does not call upon anyone 
to give up Karma all at once. Nay 
He says that He is Himself the Kama 
that is in consonance with Dharma 
(VII. 'll)- He calls upon all to live 
a life of Dharma Karma in obedience 
to Sastra ( XVI. 23-24 ). He asks us 
to distinguish between Karma , 
Akarma and Vikarma ; as the path 
of Karma is difficult to perceive and 
trace (IV. 17). He advices us to do 
Dharmic Karma in the spirit of 
Karmayoga arid thus lay the founda- 
tion of our perfection. The general 
characteristics of the ethical life arc 
clearly indicated to us in two places 
in the Gita . -At tire very commence- 
ment of the Gita ( II. 2 ), the Lord 
asks Arjuna: “Whence has this impure 
taint come up* n you at such an un- 


timely and unseasonable hour ? It 
is not that which Aryas seek and do; 
it will bar the way to heaven; and 
it will ruin your good name. Do not 
yield to such impotence; it does not 
become you. Abandon this low faint- 
ness of heart and arise.” The secret 
of the ethical life is here negatively 
described by the expressive and 
significant and pregnant words 
Kakmalam, A na ryaju$tam, Asvargyam, 
Akirtikaram, Klaibyam, Ksadram and 
Hrdayadaurbalyam. Describing the 
characteristics of the ethical life in 
positive terms, we can easily see that 
according to Sri Krsna its traits and 
differentia are purity, adoption by 
noble souls from ancient times power 
to open for us the doors of 
heaven, power to bring us fame in 
the sense of the loving respectful 
remembrance of men, manliness, exalta- 
tion, and strength and sweetness of 
spirit. Three words— sweet and simple 
and perfect — describe these positive 
elements. They are Om, Tat and 
Sat which are elaborated in chapter 
XVII verses 23 to 28. They imply 
godliness, unselfishness and auspic'ous- 
ness respectively and sum up all tlie 
vital and essential characteristics of 
the ethical life. 

Such are the general elements of 
the ethical life. The Lord desciibes 
them in detail as Yajha , Dana and 
Tap as ( sacrifice, gifts and austerities ); 
see XVII. 25; XVIII. 5. In XVI. 23, 
24 the Lord directs us to the Sasha to 
learn the details of the divine ordinance 
about the ethical life, so that we may 
achieve the highest good of our soul 
and fit ourselves for beholding God. 
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Thus the ethical life is a life of 
selective action. The Lord points 
out how no embodied being: can live 
without action ( III. 5 ). Action 
being thus inevitable, the ethical 
element in human life comes in only 
when there are a control of the senses 
and a choice among the sense-objects. 
In 11.60 and 61, He says that the 
senses will steal away the mind and 
that hence we must control the senses. 
In III. 6 He points out that he who 
controls the senses but revolves 
the sense-pleasures in his mind is a 
hypocrite. In III. 7 He says that we 
must control the senses through the 
inind. In III. 42 He shows how Buddhi 
is higher than Manas and how God 
is higher than Buddhi. Thus by the 
help of each higher Power the lower 
Power must be controlled and purified. 
It is thus clear that the mind will, 
by acquiring a taste for God, lessen 
its taste for sense-pleasures and will 
be able to control the senses. The 
mind is no doubt more powerful than 
the senses ( X. 22 ). But it has been 
so long accustomed to follow the call 
of the senses that it will naturally 
take the line of least resistance and 
follow their call. Ethical life is a 
life of checks and restraints imposed 
by the mind on the senses. But the 
mind will scarcely do so unless it has 
learnt to obey the Buddhi and to seek 
and get the grace of God and has 
had a taste of the pleasures of the 
spirit which are deeper and purer 
and nobler than the pleasures of the 
body or the senses. That is why in 
H. 6, the Lord emphasizes sense- 
control and Godward devotion 


( Maty ar ah ) as going together. 
When such a mind goes along with 
such senses into the realm of sense- 
objects under the sovereignty of the 
spirit, we attain perfect peace and 
bliss and clarity of vision ( II. 64 ). 
It is only such a mind that will 
be able to increasingly withdraw 
itself from absorption in external 
objects and in sense-pleasures. But 
the Rasa i. e., the taste for the exter- 
nalization of the mind will be there 
until God is realized ( II. 59 ). In 
the language of Adwaitic metaphysics 
VasanFi Ksaya ( annihilation of desire ) 
will take place only then. Only then 
will the seed of desire disappear. Only 
then will there be perfect actionlessness, 
which is not a state of sleep or swoon or 
death (in which also there is actionless- 
ness) but is the state of Sachchidunanda. 

It is in this connection that the 
Gita ethical ideal of Swakarma and 
Swadharma becomes important. Duty 
has an individual, a social and a 
divine aspect. From the ethical point 
of view, it is selective action, doing 
what God has enjoined and refraining 
from what God has prohibited in 
scripture; see III. 35; XVI. 23, 24; 
XVIII. 45, 46, 47, 48. The very idea 
of choosing and rejecting actions is 
of the essence of the ethical life. 
The animal mind never reacts. It 
merely follows the call of the senses 
and seeks physical satisfaction and 
race reproduction. But the human 
mind feels an urgent inner call to 
frame a scale of values in life and 
have a scheme of choices and omis- 
sions in life. In II. 62 and 63 the 
Lord has indicated the downward 
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course of the unethical life of desire. 
In V. 7 He has shown the upward 
course of the ethical life. The man 
of ethical life has Yoga; his mind 
becomes pure, he conquers his mind; 
he conquers the senses; and then 
his soul becomes the soul of all. I 
shall refer later on to the social 
aspect of Duty. The divine aspect of 
duty is indicated in XVIII. 45-46 
where the Lord says that duty done 
in the proper spirit is itself an act 
of worship of God and leads to the 
attainment of the grace of God. 

It is absurd to say that the Gita 
did not lay sufficient stress on love 
and service and philanthropy. It is 
equally absurd to say that it exalted 
ceremonials over social service, — as 
absurd as to say that it preached 
war as the means of salvation. It is 
as much against the modern contempt 
of ceremonial as against mere absorp- 
tion in ceremonial, forgetful of the 
welfare of the world. The Lord says 
in XVIII. 5 that Yajna ( sacrifice ), 
Dana ( gifts ) and Tapas ( austerities ) 
are means of mental purification and 
must be done. Till the stage of 
absolute absorption in God in a 
passion of adoring ecstasy or in 
introspective realization of God is 
attained, such Karma in all its 
variety must be performed. According 
to the Glta } even a perfect BJiakta 
or Jhanl in his vyutthana or relation 
to the plane of the senses and the 
mind must do such Karma for the 
sake of Lokasangraha as pointed 
out by me again and again in the 
course of these essays. The perfect 
actionlessness >f bliss in perfect 


meditation or adoration or introspec- 
tion is not quietism as some ill-in- 
formed critics contemptuously call it 
but is that glory of God-attainment 
in which there is no activity of the 
body or the senses or the mind but 
there is the self-luminousness of the 
Atma. It is the final fruit of love, 
service and renunciation. 

Does the Gita incline to the 
doctrine of fate or the doctrine of 
free will ? In III. 5, 33 the Lord 
says that all beings follow Prakrli 
and that ethical restraints will have 
no operation. Immediately aftci wards 
He says that we must be free from 
Rag a ( passion ) and Dwesa ( hate ) and 
that we must vanquish Kama ( desire ) 
( III. 34 to -13 ). He tells Arjuna to fight 
and then says to him that He had 
already slain the foes ( XI. 33, 34 ). Ir. 
XVII 1. 59 He says that Prakrti wil.' 
impel Arjuna to fight and that his 
endeavour to resist will be in vain. Ir. 
XVIII. 61 He says that God is in the 
hearts of all and whirls everything 
round and round like puppets in a 
puppet-show. Vet in XVIII verse 65 
He asks Arjuna to ponder over His 
teachings and do as he likes. It is 
clear that the first or initial Vasanas 
cannot be killed at first; that yet by 
self-restraint we can prevent the 
growth of desire which alone will rob 
us of reason and drive us into sin; 
that we must seek God’s help to 
vanquish desire; that God is guiding 
us along the direction of V asanas 
( tendencies ) and is at the same time 
kindling our powers of resistance 
when we try to do so and seek 
His help; that we have freedom of 
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will to generate counter-currents of 
energy to combat the downward currents 
of Vasanas; and that man is not the 
slave of Prakrit but can overcome 
Vasanas by Panru$a ( effort ) through 
the grace of God. Chapter II sutra 
33 of the Yogasutras teaches how 
Vasanas can be counteracted by 
Pratipak^abhavana ( counter-currents 
generated in the mind ). Bliisma points 
out in the Anusasana Parva of 
the Mahabharata how purusakara 
( human effort ) and Daiva ( grace of 
God ) co-operate as ground and 
seed co-operate to bring about the 
harvest. 

Equally important is it to note 
that Sn Krsna does not say that 
love of God means neglect of man, 
or contempt for man. In chapter 
VI verses 29 to 32, we are told that 
the Yogi sees the soul everywhere, 
realizes the Lord everywhere and is 
full of love of God and that the 
Yogi will regard the happiness and 
pain of all as his own happiness and 
pain. Thus except when he is in 
the bliss of God-communion, the 
injunction of sympathetic love of all 
beings is laid upon him. In fact 
^ amam Sarvcsu Bhutesu ( equally loving 
unto all ) is the trait of both God 
and the god-like man who are devotees 
of God (see IX. 29; XIII. 27; 
XVIII. 54 ). 


Equally important is it to note 
that the Gita ideal of love of man 
is not a negative ideal of absence 
of hate but a positive ideal of active 
fellowship and love. Though in XI. 
55 the word Nirvaira is used, it is 
explained in XII. 13 by three words 
adwes(a % maitra , and karuna ( non-hate, 
affection and compassion ). Daya 
( compassion ) and mardavam ( gentle- 
ness ) as well as ahunsa ( non-injury ) 
and akrodha ( non-anger ) arc described 
as elements of Datvl sampat in verses 
1 to 3 of chapter XVI. 

In chapter VI verse 32, the Lord 
has stated that the highest Yogi, is 
full of infinite love and compassion 
to all. This verse calls to my mind 
the beautiful dictum of Bacon: “The 
nobler a soul is the more objects of 
compassion it hath.” 

Thus the ethical ideal of the 
Gita is the highest and the noblest 
that has been revealed to man. The 
very commencement of the Gita is a 
clarion call to rise from Kakmalam 
( impurity ), and Klaibyam ( impotence ) 
and Ilrdayadanrbalyam ( faintness 
of spirit ). Throughout the Gita the 
call is in the direction of the ethical 
life, but the ethical life is always 
shown in its right relation to those 
higher levels of life where the ethical life 
attains its crown and consummation 
in God-love and God-realization. 



Unto Bliss. 


Take care that you do not begin 
to glorify your own personality in 
the name of preaching the glory of 
religion, morality, Devotion to God, 
spiritual wisdom and other-worldli ness. 
This may happen very easily, indeed. 
In the beginning, when the motive 
is pure, the doctrine you preach or 
the truths you seek to inculcate are 
no doubt in the forefront of your 
activity, but as you proceed and the 
sphere of your activity extends, the 
creed you profess and the principles 
you stand for are gradually thrown 
into the background, and your self 
or individuality is brought into bold 
relief. In place of God, religion, 
spirituality, and non-worldliness, the 
personality of the preacher begins to 
be exalted and he too takes delight 
in this self-glorification. This is 
how new sects and denominations 
come into existence. 

Surely the personality of the individ- 
ual through whom people derive or 
expect to derive some benefit receives 
adoration and his fame is scattered 
abroad. Nevertheless the individual 
should always guard himself against 
publicity and honour. Unless this 
is done, the result will be that his own 
personality will prove a hindrance to 
the propagation of the very ideas for 
which he stood and for disseminating 
which he entered the arena of activity. 
To enhance his own personal glory, 
he will seek p >pularity and will thus 


deviate and fall from his original aim 
and objective. 

Even where the motive appears 
pure the preacher through ignorance 
begins to feel the necessity of attain- 
ing popularity. He argues within 
himself that the propagation of ideas 
like Devotion to God will be possible 
only when through personal attraction 
for him people will begin to lend 
ears to his words, and in order to 
draw them towards him he must 
introduce some attractive features in 
his living, his profession and practice, 
his speech, behaviour, language, intona- 
tion of his voice and in his gesture and 
posture. There is no doubt that the 
external conduct and internal attitude 
of all devotees of God should be 
marked by some special features which 
differentiate them from the ordinary run 
of people, which serve as object-lessons 
to the latter to shape their character 
and thereby help in the propagation 
of true Devotion. A devotee whose 
conduct is open to objection cannot 
propagate the ideal of true devotion 
inasmuch as he sets a bad example 
before the people. In fact, he is no 
devotee at all. A true devotee can 
never be guilty of any objectionable 
conduct. But even this speciality in 
the shape of unimpeachable conduct 
should be natural and not assumed 
for the sake of demonstration. Where 
there is a sense of display there it 
should be taken for granted that the 
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desire for personal aggrandisement, 
which has its source in ignorance, 
lurks in the mind of the individual, 
and it is this desire which is mainly 
responsible for making us feel that 
the popularity of the preacher is 
necessary for the propagation of 
spiritual ideas and love of God. 

A person who seeks popularity is 
not necessarily a man of pure and 
irreproachable conduct. He has to be 
more careful about his external 
behaviour and conduct. That is why 
he will sing in a sweet voice, will 
deliver nice and attractive speeches, 
will dance, will speak in various 
intonations in order to play upon the 
emotions of the people, will make 
gesticulations and change his facial 
expressions, will sit in a meditative 
posture, and will do many other 
things besides. All the time he will 
be anxious to see whether people felt 
drawn towards him through his 
music, speech, spiritual dissertations 
and his meditative posture. The 


aesthetic value of music, dance 
and acting cannot be denied, nay, to 
a certain extent they have their use 
even in propaganda : but so far as they 
are resorted to merely for the sake 
of gaining popularity, it should be 
taken for granted that the desire 
for self-advertisement lies concealed 
behind them, whatever be the motive 
for such self-advertisement. If you 
are a spiritual aspirant, and are 
anxious for your spiritual growth, you 
should never allow such a desire to 
lurk in any corner of your heart. 
Propagate the ideas of Devotion and 
morality only in a spirit of service 
to God. 


The fact of the matter is that ideas 
of Devotion, Knowledge and Dispas- 
sion cannot be propagated through 
external preaching or propaganda. 
Their message has to be delivered 
only by truly qualified souls to those 
who are otherwise qualified to receive 
it, and it is in that case alone that 
the message is seen to fructify. 

"Siva" 


The Lord, who by His authority compels all the cosmic forces to carry 
out His behests, who though One is capable of producing and destroying all 
the worlds, those who know Him become immortal. 

— Upanisad . 

One who remembers God at the time of death undoubtedly realizes 
Him; but remembrance of God at the time of death is possible only in 
the case of him who has practised such remembrance throughout his life. 

— Bhagavadifita , . 


3 — K. K. 



Kali Yuga-II. 

-By Birksiiwar Banerjee, kh. A. 
( Continued from the previous number . ) 


In this Karma Bhumi from the* 
beginning of every Kalpa two streams 
of influences, mysterious, wonderful, 
using the recurrent cycle of the four 
Yugas as their permanent beds, are 
at work. One of these acting with 
machine like regularity and the fixity 
and immutability of destiny causes a 
progressive decline in dliarma and 
siddhi ; the other balancing this loss 
by a compensating gain causes a 
progressive increase in the productivi- 
ty of spiritual energy. It is this 
latter influence which is proposed 
now to study. Dhydna is a subjective 
faculty. As a means of accomplishing 
siddhi it is almighty. In Satya Yuga 
it was in general use. 

Tret a. Yuga succeeded with its 
twenty-five percent decrease in dliarma 
and siddhi. Dhyana was no longer 
in general use, its place being taken 
up by yajha , This was doubtless a 
loss, but a balancing gain was found 
in the increased productivity of energy, 
so that yajha in the end gave the 
same siddhi as dhyana in Satya. 

There was another twenty-five 
percent decline in dharma and siddhi 
in DwUpara Yuga. To make matters 
worse, it for the first time brought 
tamoguna into action, sowing in 
men’s minds the germs of doubt, 
uncertainty, hesitation, irresolution 
and similar jther afflictions. But 


a compensation was provided for these 
ills by a corresponding increase in 
the productive power of energy so 
that archana in Dwapara Yuga 
produced the same siddhi as yajha in 
T ret a and dhyana in Satya. 

Dvapara Yuga has been succeeded 
by the present Kali Yuga which 
revels in stark materiality. It has 
unchained the sleuth-hounds of evil 
in their naked ferocity. It holds a 
carnival in iniquity. Its deity is 
physical well-being and gratification 
of carnality. In this rush of materia- 
lity dharma and karma and piety and 
spirituality go into eclipse. In the 
general wreck that follows all is lost-- 
dhyana is lost, yajha is lost, archana 
is lost. All the higher bodies, Almie. 
Parana, shksma are struck as with 
an irremediable palsy; sthula-deln, 
the grossest and foulest and most 
stinking, in which matter is enthroned 
in all its regality, is the body which 
rules with an unchallenged supremacy. 

As a set-off to this wreck, gigantic, 
overwhelming, irreparable, Kali 
provides a more than balancing gain in 
the extraordinary and unprecedented 
fecundity it imparts to nature’s sak/is. 
This is the supreme redeeming charac- 
teristic of Kali. Under its benignant 
auspices all nature’s saktis, good as 
well as evil, are bursting with crea- 
tiveness. The Sastra says k'irtana in 
Kali Yuga equals in effect archana 
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in Divapara , yajha in Treta, dhyana 
in Satya. 

Compare the four causes of siddhi 
in the four Yugas — dhyana , yajha , 
archana , fartana. These are progres- 
sively of a lower value. The first 
three are beyond doubt spiritual 
saktis; k'irtana , the fourth, being a 
physical iakti 3 is obviously of a much 
inferior value to the other three. And 
yet the extraordinary productiveness 
dispensed by Kali makes k'irtana 
equal in efficacy of effect to dhyana ! 

To what cause can we trace this 
marvellous productivity which k'irtana 
in Kali Yuga possesses. It is down- 
right plebeian in origin, being sound 
vibrations, of which the centre of 
origin is the throat. That a nnn- 
made iakti such as k'irtana , should 
rival in efficacy Dcva-saktis such as 
dhyana is one of the wonders of the 
spiritual world. 

Possibly an explanation of this 
striking phenomenon may be found 
in the enormous development of sound 
in Kali Yuga. Sound, according to 
the teachings of the occult science 
exists in four states or forms— 
pasyantl, madhyama > vaikhan . There 
is a natural correspondence between the 
four states of sound and the four Yugas. 
Thus Satya is adapted to the evolu- 
tion of sound in its para state, and 
so on. 

What Kali is among the Yugas, 
that vaikhan is among the forms of 
sound — each in its own sphere is the 
embodiment and cause of maximum 
differentiation. Each is the maximum 
unfoldment of inner potencies. The 
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spirit of vaikhari sound quickened 
and acted upon by the spirit of Kali 
charged with a double creative efficacy, 
quantitative and qualitative, energizes 
sound units into a new life. A sound 
is a force in nature. The letters of 
the Sanskrit alphabet are each a unit 
of sound and unit of force. The joint 
action of vaikhan and Kali separates 
off the letters of the alphabet, forms 
them into independent sound units 
and releases their imprisoned poten- 
tialities. Each letter is a root force 
which can now be quickly energized 
into life, and made to yield wonders. 

And so the genius of vaikliafi vak 
acts to liberate sound which the 
spirit of Kali Yitga quickens into 
fresh life. Its dual fecundity it pours 
into the womb of sound and trans- 
forms and rejuvenates it into a living 
power. In the present Yitga such 
names as Siva or K\*sna or Rama or 
Narayana or Durga, etc., possess a 
headlong power propulsion that is 
phenomenal. For the same reason a 
mantra now possesses an unheard of 
efficacy. 

It is true that the iakti which the 
name Hari or Mahadeva or Rama 
liberates is primarily physical. But 
the spirit of Kali helps not merely 
to quicken but to transform. The 
vocal iakti of the holy name which at 
inception is physical is in the process 
of utterance transmuted into spiritual. 
For, spiritual energy or rather 
the virtue which gives energy its 
spiritual character, which converts it 
from physical into spiritual energy, 
lies imbedded and stratified in a holy 
name. There is a power in a holy 
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name that is above human ebb and 
flow, wax and wane; that does not 
miss nor weary; that is benediction 
and illumination; that elevates and 
transmutes to its own essence; that 
turns evil into good, matter into spirit, 
inertia into motion, tamas into saliva^ 
bondage into liberation. Physical 
energy by association with it becomes 
transferred into spiritual. It is a change 
not merely in degree but in kind, 
not merely in quantity but in quality. 
It is a transformation. 

Thus the superiority Kali Yuga 
possesses over the other Yugas is 
both quantitative as well as qualita- 
tive. The above is transparently a 
comparative superiority. But Kali 
Yuga possesses also what may be 
called an absolute superiority, as to 
which there is clear evidence on 
record. The absolute productivity of 
Kali Yuga is not less marvellous 
than its relative. A remarkable 
passage in the Bhagavata Sk. 12, 
Chap. 3 throws light on this aspect 
of the creative power possessed by 
Kali Yuga . “In Kali, centre of vices, 
O king, there is one great virtue, viz., 
from glorification of Krsna, released 
from all attachments, ( man ) reaches 
the Supreme/* This passage bears 
testimony to ( \ ) the powers which 
lie imbedded in a holy name, and ( 2 ) 
to the extraordinary vivific power 
brought by Kali Yuga to bear on 
the name and liberate these dormant 
powers. As regards the powers as- 
cribed to the name all the authorities, 
high and low, are agreed that the 
name bestows mo Asa. In bestowing 
tnok$a which is release from life, 


the name bestows release from sanga 
( attachment ) which is the nourishing 
force of the mind. Sanga originates 
in vasana ; without release from 
vasana, mo Asa is but glorified bondage. 
Vasana is the mysterious flowering of 
the mind. Release from vasana is 
release from mind, which is the 
supreme goal of human existence. 
The name in Kali Yuga bestows 
release from vasana . 

And it is the supreme distinction 
of Kali Yuga that it helps to release 
the mighty potentialities that lie 
asleep in the name. The name is 
compacted of perpetual benediction 
and light which wake up into life 
the moment it being uttered sends 
its vibratory waves tingling through 
the nervous system which is chastened 
into a dreamy quiescence and ananda . 
The double productivity of Kali deve- 
lops an extreme sensitiveness of res- 
ponse in the human nerves which 
become like living electric wires. In Kali 
the spirit in man drinks in the full 
glory of the name. And the name 
alone in Kali possesses the power to 
subjugate vasana , to conquer the mind, 
to dissolve the bonds of existence, 
and confer mo Asa. 

Another interesting instance of 
the absolute productivity of Kali is 
furnished by the Vi$nu Parana, Part 
VI, Chap. 2: “Man by the ocean of 
his virtues is cleansed of all sin/* 
Mark well the word ‘all’ in the extract. 
From the Promethean spark of fecun- 
dity which Kali communicates all 
round virtue derives the power to give 
release from sin— from all sin. 
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In this age when sin is a virulent 
infection what can be more consola- 
tory than this message. 

It would thus appear that alike 
in comparative as well as absolute 
productivity Kali stands unmatched 
among the Yugas. This dual produc- 
tivity Kali pours on a scale 

of unparalleled profusion alike into 

good as well as evil. The notion 
current among Hindus, based chiefly 

on a partial and accurate tradition 
that Kali is unmixed evil should be 
discarded and the truth about it appre- 
ciated. Kali is not less prolific in 
good than it is in evil. 

No doubt, to the child of pravrtti it 
brings an ever fresh and insatiable 
gusto for the exploitation of life. To 
the vicious and wicked and depraved 
it provides a carnival in iniquity. Kali 
is the age of mass iniquity, of mass 
evil. The only relieving feature 
standing out against this background 
of horror is that this mass tendency 
to evil is a symptom of a quickened 
pace in human evolution. 

But look at the reverse side of 
the shield. To the soul that has 
mellowed into, or struggles to secure 

foothold in, nivrtti, Kali is 
equally bounteous. To these fortunate 
beings who are able to resist the 
infection of evil and hold fast to 
good, Kali brings the balm of hope 
and comfort. For good under the 
imparti il rule of Kali is abnormally 
amazingly prolific of good. In Kali 
without effort it is possible to acquire 
high religious merit. In Kali twenty- 
four hours nama-k'irtana is equal to 
ten years tapasya in Satya Yuga. In 


Kali nama-kirtana alone, incredible 
as it may sound, gives mukti What 
a light does it throw on the value, 
above all on the fruitfulness, of spiritual 
endeavour at the present day in this 
land. 

To the above wonders which Kali 
with a prodigal’s hand broadcasts 
over the land there must be added 
another. To the Sudra caste Kali 
brings a compensation and solace 
which is as unexpected as it is surpris- 
ing. The higher castes of Hindu 
society are invited to attain to the 
following citations: — 

“In the older times, O King, in 
Krla ( Satya ) Yaga Brahmans alone 
practised tapasya whence no non- 
Brahman ever did tapasya. In Treta 
Yuga all who were Brahmans as well 
as Ksatriyas practised tapas , the rest 
did service. Then at the end of the 
Vug a called Dvapara ( the power of ) 
tapas entered the Vaisya ( body ). In 
the above three yugas the twice-born 
castes performed religious actions. In 
Kali Yuga the practice of tapasya 
is destined to take place in men 
born in a Sudra womb.” 

The Padma-Purana , Uttaraklianda 
Chap. 230, repeating the above passage 
with minor changes in words here 
and there, concludes with the following 
observation: “In men born of Sudra 
wombs the practice of tapasya will 
take place in Kali Yuga." 

Glory be to Kali ! The presiding 
genius of Kali Ynga plunges the 
whole land in such a vast and 
stupendous whirlpool of fecundity as 
to cause a startling transformation, 
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From its mysterious crucible the 
6udra body emerges, transmuted and 
redeemed— endowed with the capacity 
for tapasya. Blessed be the name of 
Kali, the redeemer. Under its benign 
auspices the Sudra acquires the right of 
entry into the spiritual democracy of 
the three higher varnas, wherefrom he 
had been excluded as from a jealous 
preserve. In Kali the spiritual 
democracy becomes a true democracy 
wherefrom none is excluded by reason 
of his varna. 

What a balm of hope, of expanded 

Mysticism and Modern 

The fundamental logical basis of 
all religion consists in mysticism, the 
creed that man can realize or know 
God, as it were, face to face, in an 
intimate immediate experience. Re- 
ligion is not a theory about the uni- 
verse or about God. Nor is it a 
dogmatic canon of beliefs, ceremonials, 
observances or practices, which is 
based merely on the authoritarian 
commands of an ecclesiastical organiza- 
tion or a social institution. It con- 
sists, on the other hand, in an 
adherence and loyalty on the part 
of an individual to an ultimate 
eternal truth, realized by him in an 
actual unquestionable intuitive expe- 
rience, or recognized by him on the 
witness of such a realization by 
great spiritually-developed persons in 
the past or present. 


horizon of bounding joy Kali brings 
to the spirit of the Sudra ! 

And in another sphere what a 
stimulus of hope and steady endeavour 
Kali brings to the adherent of the 
path of Bhakti. For, Bhakti is the 
only path of emancipation that survives 
and retains in undiminislied splendour 
its powers through all the four yugas. 
Nay, not merely is Bhakti a living 
path of release at the present day, 
but a far more powerful and thriving 
path than it has ever been in the past. 

( To be continued. ) 

Rationalism. 

By Ram Murti Loomba, M. A., LL. B. 

Now it is a principal part of the 
programme of rationalism to deny 
the actuality of such an unquestion- 
able intuitive experience, in which a 
Divine Knowledge may be attained. 
And the denial is most often urged 
on the basis of individual self- 
examination of one’s own con- 
sciousness, supported by similar self- 
examination by many other people. 
It is thus asserted by certain 
thinkers that they have searched 
every nook and corner of their own 
consciousness and have therein found 
no trace of any experience that 
might be called ‘mystic*. The sub- 
stance of their argument is what a 
writer from the West has in a 
recently published* work told us‘- “1 
have looked into my consciousness 
very carefully and can find nothing 


* C. E. M. Joad; Counter-attack from the East. 
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of the kind” of religious experience . 
And he represents here the Western 
position in general in this lack of 
personal experience of religious truths. 
Now this particular writer is not led 
by his own or the general lack of 
religious experience, to expressly 
deny the reality of the religious 
experience of the mystics altogether. 
“I am no more disposed,” he says, “to 
doubt the truth of what they say 
than I expect others to doubt the 
excellence of Bach, or am myself 
disposed to deny that there are 
sounds caused by vibrations above a 
certain frequency merely because my 
auditory apparatus does not permit 
me to hear them.” But lie does 
point out as a “psychological fact” 
that most people in the West to-day 
do not have any such consciousness. 
He appears to accuse the Indian 
religious philosopher of simply not 
crediting the existence of this psy- 
chological fact and thus in effect to 
criticize him for maintaining the 
reality of religious consciousness as an 
inalienable and universal possession 
of human spirit 

This same reasoning has also 
come into vogue with a number of 
young and educated men in our own 
country, who profess to subscribe to 
the rationalist fold. Carefully looked 
at, however, it will be seen that such 
arguments and such lieart-searchings 
upon which it proceeds do not, how- 
ever sincere they may be, succeed in 
disproving the mystic claim of 
r eligion as to the reality and univer- 
sality of a faculty of divine knowledge 
beside the faculties of reason, percep- 


tion, or whatever else. The mj'stical 
element in religion claims that every 
single individual being, has the 
capacity within him or her, of an 
immediate and intimate intuition of 
God, the eternal, absolute, divine 
truth, that in every man without an 
exception, there is the possibility, 
nay, the potentiality, of, and the 
pointing towards a mystic experience 
of supreme epistemic value. But the 
valuation, it must not be forgotten, 
of a particular individual’s — for every 
individual must be a particular in- 
dividual— epistemic capacities here and 
now hinges on the effort he makes 
and has so far made in awakening, 
developing and bringing them out. 
Man is said to be by his nature 
rational. Yet put any individual in a 
society and an environment where he 
is not permitted to be aware of or 
to bring into exercise any of his 
rational powers; and they shall in 
course of time dull away perhaps 
beyond any hope of recovery in the 
whole of this life-time. Man was once 
defined as a mathematical animal. 
The definition has gone out of use 
but that man can mathematize is 
even to-day a statement of universal 
truth inspite of our almost daily 
observations about a particular indi- 
vidual’s antipathy and irreconcilability 
towards the abstract calculations of 
the science. What evidence of self- 
searching by any of these un-mathe- 
maticals would be sufficient to justify 
a denial of, or a refusal to accept, 
the reality of the human power to 
mathematize as a universal fact ? 
Their witness is irrelevant and value- 
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less in pronouncing upon the capa- 
bilities of human knowledge. 

It is the most developed that, 
in our choice of our allegiance, should 
be the clue and the crucial instance, 
not the half-developed, the immature 
or the perverted. What right, then, 
have we to deny the very reality of 
religious experience if some individ- 
uals — or most ! of us — do not happen 
to have cared, or have been brought 
up in such atmosphere or manner as 
not to have cared, for the awaken- 
ing and development of this latent 
power and capability ? We have not 
this right, though the number of such 
individuals cover the majority or even 
the most part of the inhabitants of 
this earth. So long indeed as one 
individual person— in the present, past 
or future— can testify to its reality 
from personal experience, religious 
mysticism stands unchallengeable as a 
universal principle of knowledge of 
God by man. If this knowledge of 


God is fact for a few men, if it is a 
fact for one man, it is a fact for 
Man in the universal, and those who 
fail to attain or recognize it do so 
on their own responsibility. 

wt\ src i 

w $£t *3$ «&[ ii* 

— Kabir. 

The Western mystic-saint Plotinus 
used to say 

“The vision is for him who will 

see it.” 

In the words of the English poet- 
laureate John Masefield: — 

“ God dropped a spark down into 

every one , 

And if we find it and fan it to 

a blaze, 

It'll spring up and glow like- 
like the sun, 

And light the wandering out of 

stony ways.” 


The spiritual attainments reached by meditation in Satya Yaga , by 
performance of Yajha in Tret a Yuga , by personal service in Dwapara 
Yuga , can be reached in this Kali Yuga only by the loud chanting of 
§ri Hari’s Name. Devotees who attend to their household duties while- 
carrying on Kirtan of the Lord's Name day and night are, indeed, blessed. 

— Sfimad Bhagavata. 


* 4, 0 striver, know this body to be like the wooden frame of the 

musical instrument Tamboora; 

Whose strings being strung and plugs being twisted, issues forth 

the Musio of God. 





Wavelets of Bliss 


‘True satisfaction cannot be derived 
through son, wife or wealth. If it 
could be derived, the J'tva would 
have surely attained it by now, 
through birth in one or other of the 
numberless species of living beings. 
The source of true satisfaction is the 
Paramatma> on attaining whom the 
J'iva is satisfied for all time to come.’ 

‘Suffering is conducive to the 
unfoldment of true humanity in man. 
The life of a person who is true to 
himself blossoms forth in distress. 
Gold shines best only when it is 
put in the furnace.' 

‘Always remain cheerful; never 
wear a sad countenance; be positive 
in your mind that so far as you are 
concerned, there is no such thing 
ns grief or sorrow in this world. In 
the state of absolute bliss— joy and 
merriment alone reign supreme: there 
is no room for anxiety and care.’ 

‘Remain absorbed in bliss observ- 
ing all about you the enchanting 
Form of the Paramatma. He who 
sees Him everywhere is himself 
nothing but an embodiment of joy.’ 

‘Peace lies within you. As soon 
a s you are freed from the evil influ- 
ence of the devil of Desire, you will 
see Peace face to face. Drive away 
Desire through the sovereign spell of 
Dispassion; then, behold all about 
you the gentle Form of Peace.’ 

4— X. K. 


By Hanumanprasad Poddar. 

‘Happiness lies in wealth; but 
the nature of happiness varies accord- 
ing to the nature of the wealth we 
possess. Those who are rich in 
Divine qualities enjoy the bliss of 
Divinity; whereas those who possess 
Satanic qualities enjoy Satanic bliss; 
and the crawling worms of hell 
enjoy hellish bliss-’ 

‘Under no circumstance allow the 
mind to be tormented by sorrow. 
Remember always that the dispen- 
sation of God is subject to no error, 
nor is any of the decrees of Heaven 
free from mercy.’ 

‘Placing your trust in God fasten 
the chord of your life permanently 
to His sacred feet. Then you will 
find that Fearlessness has become a 
part and parcel of your character.’ 

‘Do not brood over what has 
passed; think only of what you have 
to do now and contemplate how to 
spend the rest of your life so as to 
make it serviceable to God alone.' 

‘Blessed is he who spends every 
moment of his life in pursuits that 
are agreeable to the dearest object of 
his heart, the Paramatmu, no matter 
whether the pleasure of the Lord 
lies in union or in separation, 
in his enjoying heavenly bliss 
or rotting in hell, in his receiving 
honour or insult, nay, in his salva- 
tion or in condemning him to a life 
of eternal bondage.’ 
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‘Always examine your heart lest 
it may be possessed by enemies like 
lust, anger, malice, jealousy, hatred, 
bloodthirstiness, pride and arrogance; 
no sooner you notice any of these 
evils there, drive it away by use of 
violence. But scrutinize carefully with 
a keen and vigilant eye; stealing into 
the heart these evils hide themselves, 
and reveal their hideous forms only 
when a favourable opportunity presents 
itself.’ 

‘Never judge any one to be a 
sinner only from his external conduct. 
It may be that he is being falsely 
accused of a guilt, and that the 
circumstances are such that he cannot 
prove his innocence. Or, it is possible 
that he committed the guilt under 
pressure of circumstances against his 
inclination, while he is purer in heart 
than yourself.’ 

‘Suppose a house belongs to me, 
my sense of possession permeats every 
particle of brick and mortar used in 
its construction; but eventually I 
sell it away, the draft or note 
representing its value comes to my 
possession, and after this the house 
catches fire. I congratulate myself 
on my having got the money before 
the accident ! As soon as my sense 
of possession is lifted from the house, 
I am no longer troubled by its 
destruction. Now that sense of posses- 
sion centres round the draft, this 
sense which was once extended over 
a spacious building is now confined 
to a scrap of paper. I do not allow 
anyone even to look at this piece of 
paper ! I cash the draft and receive 
its equivalent in money. Now that 


I am in possession of hard cash I do 
not feel the least worry if the piece of 
paper is torn or burnt. Now all the 
attachment is transferred to the jingling 
gold and silver, and I now begin to 
devote all my attention and care to 
these coins. Later on, I deposit the 
money with some banker. Now, if 
the money is stolen, I do not care. 
Duly the amount should stand to my 
credit in the books of the firm ami 
its solvency must be assured. If there 
is any worry, it is about the solvency 
of the firm. In this manner tlu 
anxiety of an individual centres roun 
the object of attachment. And in 
this attachment lies the root of sorrow 
In reality, nothing in this world 
belongs to me. If anything belonged 
to me it would have accompanied 
me even to the other world. Ever 
this body does not accompany me 
there. We burden ourselves with 
sorrow through a false sense ol 
possession. Deliver all your possessions 
to Him to whom they really belong 
Withdrawing your attachment fron 
all other objects of the world, make 
the Paramatma the sole object of yom 
attachment. Then, all your sorrov 
will disappear lock stock and barrel ! 

‘In this world all are like traveller* 
in a caravansary, where they stop foi 
a little while and depart; houses am 
furniture do not belong to them, tlici 
why should there be any quarrel ovei 
these things ?* 

‘Nothing in this world is inert 
and insentient: it is the objective 
nature of our own intellect that makes 
them appear as insentient. In truth, 
however, in whatever direction you 
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turn your eyes you will find the world 
full of that eternal consciousness 
which is the embodiment of supreme 
bliss. You and I are not different 
from it. Then, why are you suffering ? 
Always, under all circumstances, re- 
main absorbed in joy, which is your 
own nature.* 

‘Transport yourself to the region 
where the Gunas exercise no sov- 
ereignty. Then, you will become fear- 
less and carefree. It is these Gunas 
that are the repository of sorrow.’ 

‘Do not worry about the expia- 
tion of other’s sins, atone your own 
sins in the first instance.’ 

‘Observing the weakness of a 
person, neither hate him, nor seek to 
do him harm. Far from being able 
to cure him of his weakness, you 
will otherwise give shelter to hatred, 
anger, malice and the spirit of doing 
injury within your heart. Whereas 
the person whom you hate possessed 
only one form of weakness, you will 
fall a victim to four kinds of weak- 
nesses. It is quite possible that the 
weaknesses present in him and you 
may differ only in name.’ 

‘Instead of exposing the sins of 
others, cover them up like a friend. 
The needle makes a hole, but the 
thread covers up the hole with its 
body. Similarly, instead of making 
holes offer your body for covering up 
the holes of others. Be like a thread, 
and not like the needle.* 

‘Protection from sin and success 
in action is attained through work 
done under God’s shelter.’ 


‘The mind is our enemy, attempt 
should be made to conquer it.’ 

‘A just and righteous foe should 
be regarded as better than an unjust 
and unrighteous friend.’ 

‘It is altogether unjustifiable to 
deprive others of their freedom in 
preserving one’s own independence.’ 

‘If you would have others sit 
quietly before you and listen to you, 
you must likewise be prepared to 
give a patient hearing to others.’ 

‘If you want to see others tolerant 
and indulgent towards you, you must 
practise tolerance yourself in the first 
instance.’ 

‘If you consider you have a right 
to act against the wish of another, 
you must concede the same right to 
him.’ 

‘You must not question the bona- 
fides of another should he ever say 
something uncongenial to you.* 

‘To have a watchful eye on one’s 
own sins and expose them to the 
world is a sovereign remedy for 
ridding oneself of sins.’ 

‘Know them to be very low who 
use the Divine Name as an incentive 
to the commission of sins, who commit 
ever new sins in the hope that he 
will be able to expiate them with 
the help of the Divine Name. The 
sins of such persons cannot be con- 
doned by the God of Death himself.’ 

‘Nor is it an act of wisdom to use 
the Divine Name as a means of 
securing freedom from sins or of 
procuring worldly enjoyments. Sins 
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can be worked out even by atonement 
or by suffering-. And one should hardly 
attach any importance to the transient 
enjoyments of the world. You gain 
nothing by their acquisition nor do you 
lose anything by their non-acquisition.* 

‘The Divine Name is dearer than 
the dearest object. It should, there- 
fore, be resorted to only for its own 
sake.’ 

‘Do not be deluded by the idea 
that you commit sins under pressure 
of your past deeds ( Prarabdka ): no, 
they have their origin in your attach- 
ment for the world, and no one else 
than you will reap their consequences.’ 

‘Fear of misfortune, of loss of 
worldly possessions, or of death haunts 
you only so long as you have not 
been able to develop faith in God. 
Grief and infatuation also persist 
only till then. Those who have 
unflinching faith in God, who dispels 
all fear, transcend infatuation and 
fear for all time to come.’ 

‘They alone who seek honour are 
afraid of dishonour. The moment one 
renounces the desire for honour the 
mind feels disburdened and free from 
all fear and anxiety.’ 

‘Cessation of the vital functions 
is not death: true death consists in 
entertaining sinful desires.’ 

‘He alone can die in peace who 
takes death as a matter of course.’ 

‘Do not abuse another, do not 
indulge in idle talks, do not backbite 
another, do not tell lies, observe 
taciturnity in speech, and carefully 
measure every ,vord before you utter it.’ 


Tolerate the limitations and 
weaknesses of another ; there are 
many limitations in you which are 
tolerated by others.’ 

‘Taking another to be a sinner 
do not pride yourself on your being 
a virtuous person. Who knows when 
things may take such a turn in life 
that you may be compelled to com- 
mit sins like him ?* 

‘If you cannot examine your 
heart at every step, you must do so 
at least twice a day, viz., in the 
morning and again in the evening. 
You will then know to what extent 
during the day you sin against God 
and His creatures.* 

‘From the external affluence of 
the wealthy, the man in the street 
imagines that they are very happy, 
and that he would be similarly happy 
only if he could be as opulent as 
they; but he is mistaken. Those who 
have ever had an opportunity of 
examining the heart of the rich know 
that they are not less unhappy than 
the poor. Only the cause and form 
of their suffering are different.’ 

‘Never crave for material wealth, 
crave only for the supreme wealth, 
the Paramatmd, who will never leave 
you once you have attained Him. 
Happiness does not lie in riches, for 
such riches are evanescent; they exist 
to-day and may vanish tomorrow. 
True happiness lies in the Paramaima, 
who is eternally existing.’ 

‘You must remember God with 
your whole soul every morning and 
evening, this will afford you pence 
for all the twenty-four hours, and 
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protect the mind against evil impres- 
sions/ 

‘Never feel elated when you 
succeed in acquiring wealth or attract- 
ing friends around you. Be grateful 
to God who has vouchsafed all this 
to you.* 

‘He alone is a devotee whose 
heart having been freed from all sins 
and afflictions has become an eternal 
abode of his object of worship, the 
Paramatmd .’ 

‘When the very heart of a devotee 
is free from all tinge of sin, how 
can there be any possibility of sin in 
the activities of his body. He who 
regards himself to be a devotee even 
though indulging in sin all the 
twenty-four hours does so with a view 
to deceiving the world, or he is him- 
self deluded by his intellect which is 
incapable of sound judgment.’ 

‘One should cultivate the virtues 
of a devotee or a saint rather than 
be called a devotee or a saint. One 
who merely seeks the reputation is 
duped by sin. Such a person falls 
an easy prey to hypocrisy in the 
first instance.’ 

‘Devotion is cultivated for the 
happiness of one’s own soul and not 
for demonstration before the world; 
where there is a sense of display, 
there is artificiality.’ 

‘Sinful persons alone either to 
extenuate their sin, or as an apology 
for indulging in sinful activities, make 
fanciful interpretations of the scrip- 
tores and exploit them. No stigma 
attaches to Bhagavan §ri Krsna, it is 


the sinful desire of those who are 
addicted to sin that impute sin to Him.* 

‘One who quotes the example of 
Sri Krsna in support of his sinful 
activities is himself a sinner: the 
unsullied character of Sri Krsna will 
remain eternally stainless.’ 

‘The grace of God descends in 
the form of wrath on those who are 
given to artificiality, and in the form 
of mercy on those who are free from 
artificiality. Grace in the form of 
anger purifies the soul by burning 
it, while grace in its tender form 
descends only on the soul thus 
purified.* 

‘One who aspires to be a devotee 
of God should purify his heart in 
the first instance, and should daily 
offer this prayer to Him in seclusion: 
‘Lord, be pleased so to ordain that 
seeing You constantly present within 
my heart, no sinful propensity may 
ever arise or stay there; let Your- 
self be permanently enthroned there, 
so that beholding You every moment, 
I may get thoroughly immersed in 
supreme ecstasy.’ 

‘Then, Lord ! give me strength 
to renounce all enjoyments for Thy 
sake regarding them to be as un- 
welcome as the worst type of disease, 
and seek all my joy in Thee. Let 
the position of Indra and Brahma 
appear insignificant— extremely insigni- 
ficant— in the presence of that joy.’ 

And like Aclifivya Sankara, let me 
sing:— 

‘0 Lord, although there is no 
absolute difference (between Thee 
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and me ), it is I who belong to Thee, 
not Thou that belongest to me; just 
as the waves belong to the ocean, 
the ocean does not belong to the 
waves.’ 

‘The purity of the heart, more 
than external purity, helps man to 
strengthen his character. Purging 
one’s mind of evil propensities like 
lust, anger, bloodthirstiness, malice, 
hypocrisy, etc., one should always 
keep his heart clean and pure.’ 

‘Instead of seeking to be called 
innocent, one should try to be inno- 
cent in the heart. One who is pure 
at heart will suffer no harm if the 
whole world pronounces him to be 
guilty, but it is unsafe to be called 
innocent when the mind is guilty.’ 

‘An innocent and wholesome 
practice should never be given up 
through fear, shyness or shortsighted- 
ness. The innocence of the practice, 
its usefulness and your faith, stead- 
fastness and honesty of purpose will 
sooner or later win for it the appre- 
ciation of the public.’ 

‘The best means of winning over 
an adversary is to love him with a 
sincere heart. Even if he hates and 
injures you, return his hatred and 
injury with love. If you take up a 
vindictive attitude instead, you are 
bound to fall.’ 

‘Remember that the bliss of God- 
Realization is altogether different from 
worldly enjoyment, therefore, never 
allow worldly enjoyment to stand in 
the way of spiritual bliss.’ 

‘Strict dc motion to one’s duty is 
the only key to success; the grace of 
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God descends on him alone who 
never shirks his duty, the idle and 
the delinquent are not worthy of His 
grace.* 

‘As soon as you hear some- 
thing against you from the lips of a 
person, do not take him to be your 
opponent straight off, look out for 
the reason for his opposition, and 
make a sincere eifort to remove that 
cause. It may be, the cause lies 
within you which you have failed to 
detect so long, or without any evil 
intention, he has merely been carried 
away by circumstances. Under such 
circumstances you should respond 
with peace and love.* 

‘It is the duty of a spiritual 
aspirant to examine his hcait constantly 
so that hatred, malice, the spirit of 
injuring another, enmity, pride, egotism, 
selfish desire and other evil propen- 
sities may not reside there perma- 
nently. It is good to be called a sinner 
but it is extremely harmful to be 
called virtuous though remaining a 
sinner.’ 

PUT AWAY PROM MEMORY 

‘If you render some service to 
another, do not feel proud that you 
have done him a good turn. Know 
it for certain that the gratification 
derived by him through your act of 
service is unmistakably the result of 
some meritorious deed performed by 
him in the past and that you have 
only served as an instrument in 
bringing him that gratification. Thank 
God that He made you an instru- 
ment in dealing out happiness to one 
of His creatures, and be grateful to 
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the person who accepted your service. 
If he feels grateful to you in his 
turn or acknowledges your services 
feel uncomfortable in your mind and 
offer your prayer to God, saying, 
‘Lord, why should I get this unmerit- 
ed credit for what You have done ?* 
Give him a polite reply in the 
following terms: ‘Brother, you should 
feel grateful to God, who has made 
this arrangement for you, and go on 
performing meritorious deeds as best 
as you can so that you may enjoy 
such gratification over and over again. 
I have served only as an humble 
instrument, pray do not tickle my 
pride by words of unmerited praise.’ 

‘Do not assume patronizing airs 
before him nor tell him vauntingly 
in his face that you are his bene- 
factor; if you do so, he will groan 
under that heavy burden. He will 
feel miserable in his mind and will 
hesitate to accept any more service 
from you. You will also resent his 
cold attitude and you will regard him 
as ungrateful. The result will be 
that seeds of enmity will be sown in 
your mind as well as his. Therefore, 
altogether banish from your mind 
the idea that you have rendered any 
service to anybody.’ 

BEAR IN MIND 

‘If any of God’s creatures ever 
sustains the least injury or suffers 
pain at your hands, repent for your 
action from the bottom of your heart. 
Do not argue in the following strain 
—‘He was destined to suffer, I served 
only as an instrument; had I not 
allowed myself to serve as an instru- 


ment, how could he be awarded the 
fruit of his evil Karma ? It is his 
fate which is responsible for his 
suffering, I am not in the least to 
blame for it.* You have nothing to 
do with what is in store for him; 
the commandment of God as well as 
of the scriptures so far as you are 
concerned is clear that you should 
injure none. If you injure any body, 
you perpetrate a sin, and for this 
you will have to suffer. To award 
him the fruit of his evil Karma , 
God would have chosen his own 
instrument, why should you have 
taken this sin upon your head by 
allowing yourself to serve as an 
instrument in this case ?’ 

‘Remember how much you resent 
slightest pain inflicted on you by 
another. The victim who suffers pain 
at your hands experiences the same 
feeling. Therefore, do not entertain 
even the thought of injuring another. 
Always pray to God thus — ‘Lord, 
guide me in such a way that I may 
never allow myself to serve as an 
instrument in inflicting injury or pain 
on any of Your children in this 
creation of Yours.’ Always wish well 
of others, and cultivate the spirit of 
serving them to the best of your 
ability. When you see a leper, an 
invalid, or one who is in distress or 
poverty, never ignore him thinking 
that ‘he is suffering for his past 
misdeeds; whatever he sowed, he is 
reaping.’ Do not hate him; nor add 
to his suffering by your cold be- 
haviour. Whatever be the magnitude 
of sins committed by him in the past, 
your function is not to detect his 
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sins. Your duty is to do him good and 
serve him to the best of your power 
and ability. Such is the command- 
ment of God for you. If you cannot 
do any positive good to anybody at 
least take care that you do not 
inflict injury on anyone. If you 
inflict pain on anyone through hatred 
you commit a sin for which 3^011 will 
have to suffer.’ 

‘If anyone suffers through your 
conduct, crave his forgiveness. Shaking 
off all pride approach him respectfully 
and crave for his mercy. Do not 
hesitate to acknowledge your guilt 
even before a multitude. Do not try 
to defend yourself even under 
changed circumstances; win his sym- 


pathy and love by gratifying him and 
rendering him good offices. Never 
entertain the idea— ‘Who can do me 
any injury ? I am strong and invul- 
nerable in every way. I am superior 
in wealth, learning and position. He 
is weak and powerless before me and 
can do me no harm.’ Divine justice 
makes no distinction between great 
and small; your wealth, position and 
learning will not be able to influence 
His judgment. The groan of the 
afflicted and the poor will easi.y 
succeed in smashing your pride. Even 
the slightest incidents of injury done 
by you to others should prick your 
heart like a dart. Then alone will 
your heart attain peace and be 
absolved from sin.’ 


Bhakta Raghu— the Fisherman. 


Raghu was a fisherman by caste. 
He used to live in a village called 
Piplichati some twenty miles off Puri, 
the city of Lord Jagannath. His 
family consisted only of his old mother 
and his young wife. Raghu used to 
get up early in the morning, take hiB 
fishing net with him, catch fish and 
sell them in the market. He would 
make necessary purchases with the 
money received from selling fish and 
return home with the day’s provision. 
But hiB previous Karma stood him in 
good stead, and therefore though belong- 
ing to the caste of fisherman, his mind 
felt the unmistakable attraction for the 
Lord. He used mentally to surrender 
himself completely to Him who is the 
protector of the helpless. 

When the fish were caught in his 
net and darted helplessly, he used to 
observe them with rapt attention. 
Gradually compassion took possession 


of his heart; he felt a sense of repul- 
sion for his occupation, but finding no 
other alternative to eke out an existence 
he tried to ignore these feelings. He 
used to revolve in his mind the argu- 
ments ordinarily advanced by the 
advocates of a non-vegetarian diet: 
“Every one does this; God has made 
the fish to be served on the dish, 
otherwise why should men eat them P 
The fish have no sense of touch, and 
so they are not pained when chopped.” 
But these arguments would not con- 
vince him. Gradually, Raghu developed 
an aversion for worldly things. One 
day he got initiated by a Vaisnava. 
preceptor. He wore round his neck a 
rosary of basil beads. Every day it 
was his routine to perform ablution 
early in the morning and chant the 
name of the Lord, listen to the recita- 
tion of the Iihagavata and avail himself 
of every opportunity of Satsanga. Thus 
regulating his life, his heart began to 
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be purified, he began to realize that 
God resides in every creature. Now 
the occupation of catching and killing 
fish began to appear repugnant to him. 
Previously he had done much injury 
to lives, and even now because of his 
calling as a fisherman and for the sake 
of earning a living, ho had now and 
then to take lives. But a fire of repent- 
ance seemed to consume him. “What 
a damned sinner am I that it is my 
vocation to kill lives P” In solicitude 
he shed profuse tears and prayed to 
God, “Lord what is the enormity of 
my sin that Thou didst send me to 
take birth in a fisherman’s family. To 
injure lives iB my calling; alas, my 
fate hereafter is sealed. The poor fish 
when they are caught and chopped, 
what terrible and excruciating pain 
they must feel ! Relentless as I am, 

I am indifferent towards their suffer- 
ing. O merciful Lord, I do not know 
to what damned hell I must go to 
expiate my sins. Gan there be no room 
for Thee in this heart of mine conta- 
minated by malice P Canst Thou show 
mercy on this fallen soul, Thou who are 
the purifier of fallen souls. Pray take 
pity on me. Rid me of my sins— a wretch 
as I am-and own me as Thy servant.” 

With a repentant heart Raghu began 
constantly to send up this piteous prayer 
unto the Lord. A sincere prayer infuses 
strength into the heart. The divine 
sentiment grew up within him and 
pervaded his being through and through. 
Now fishing appeared to him an occupa- 
tion unworthy of being pursued. lie 
therefore gave up his calling as a 
fisherman. Full of compassion and 
pity for fellow creatures like the fish, 
Raghu treated with imdifference the 
question of starvation that stared him 
und his family in the face. 

For some days Raghu' s household 

managed with the provision that 
'was in store. But how much could 
thiB small store contain ? In a few 

5 — K. It. — 


days there was shortness of food in 
the family. They began to fast. There 
was an appalling sensation in the 
family. Raghu was persecuted by the 
fire of hunger on the one hand and 
the reproaches of his mother and wife 
on the other. At last he was unnerved 
by the sight of distress of his mother 
and his young wife. What should he 
do P Completely vanquished, he took 
the net in his hands with a determined 
heart and proceeded towards the lake. He 
Buffered very terribly in his mind as he 
proceeded and sent up the following 
entreaty to God. “Lord, is there no alter- 
native occupation for this miserable 
fisherman whereby he can earn a living P 

0 friend of the poor, what am I to do P 

1 have no worry for myself, but I 
cannot bear the distress of my old 
mother and my simple helpleBS wife. 
And how can I forsake them so long 
as I am in my senses P It is Yon who 
have asked us through the 3astras to 
maintain our wife and family. But 
this maintenance iB impossible in my 
case without destruction of lives. What 
should I do under the circumstances ?” 

Thus offering his heart’s prayer 
Raghu reached the bank of a lake and 
woe-begone at the distress of his mother 
and wife cast the net with the name of 
the Lord in his lips. A little later, a 
big red fish began to dart to and fro 
in his net. At this Raghu' s distress 
knew no bounds. Crestfallen, with his 
head resting on his palms, he mused, 
“Alas, this sinner is undone. For the 
sake of this wicked stomach I am 
causing suffering to these creatures.” 
He then suddenly remembered that 
God is all-pervasive. He became God- 
intoxicated, as it were. He began to 
visualize the Lord even in the fish. 
He said, “Here He is, taking His 
incarnation as a fish for the destruction 
of ^amkhasura. Well, how can one put 
Him to death P” But that very moment 
he conjured before his mind’s eye the 
picture of his hungry mother and wife 
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which overwhelmed him completely. 
He strengthened his heart and extri- 
cated the fish from the net, and placing 
it on dry ground said, “My Lord, 
present before me in the form of a 
fish, do you please listen to the tale 
of my distress. I am a fisherman by 
caste, to kill fish is my occupation. I 
cannot abjure my vocation. I am 
compelled by dire necessity to kill you— 
be you the Lord Hari Himself incar- 
nated as fish, or any one else. You 
cannot save yourself from me to-day. 
It is you who have shaped my nature, 
and it is you who have so ordained 
that I have to earn my living by 
killing lives like you.” 

So saying Raghu was about to 
pierce it through when a miraculous 
incident took place. Raghu heard a 
voice breaking forth from within the 
fish, “Save me Narayana, save my 
life.” Raghu was taken aback. His 
mind was changed. His heart was 
replete with ineffable joy. He took up 
the fish in his hands and made for the 
dense forest. There was a mountain 
near by from which several fountains 
flowed, the waters of which formed 
many pools here and there. Raghu 
consigned the fish in a big pool there. 
The delight that Raghu felt in freeing 
the fish was thousandfold greater than 
the delight the fish itself felt when it 
came in contact with water. Raghu 
was maddened by love of the Lord. 
He forgot totally that he had left at 
home two anxious souls awaiting his 
return— his mother and wife. He squatted 
on the ground, and muttered with 
clasped hands, “Who was it that 
uttered the name of Narayana from 
within the fish P Why does He not 
grace me with His Darshan ? Only His 
sound-form dc^s not satisfy me. Let 
me beseech Him to pay me a visit in 
His own Divine Form. 0 Lord, Your 
nectar-like me r ung voice has convinced 
me that You are extremely beautiful. 
Do You therefore kindly show me Your 


transcendent Form. Just show me only 
once. This is my oath that without 
Your Darshan I shall not budge an inch 
from this place.” So saying Raghu 
began to chant the Name of Narayana. 
Three days elapsed, but Raghu was 
so deeply absorbed in chanting the 
Name of the Lord that he had no 
knowledge of the time he had thus 
spent. Unconscious as he was of hunger 
and thirst, Raghu became lost in the 
meditation of Narayana. There is 
nothing that remains concealed from 
the omniscient Lord. He hungers for 
love. Wherever He finds sincere love 
there Ho makes His appearance. So 
Narayana the object of Raghu’ s medi- 
tation, came before Raghu in the guiBe 
of an old Brahman and addressing him 
said, “O ascetic, who are you P Why 
are you practising penance in this 
dense forest? What is your name ? 
What caste do you belong to, and 
wherefrom do you come P For how 
many days, and for what object, have 
you been practising austerities here ?*' 

When th : voice of the Lord floated 
into his ears Raghu opened his eyes 
Finding au old Brahman standing 
before him he made an obeisance to 
him, and said, “O Lord, now present 
before me in the person of a Brahman, 
I bow down to your feet. What have 
you to do with the details, who I am 
or what for I am here ? Kindly go 
your own way. These questions disturb 
my meditation. Please, therefore, leave 
me alone.” Upon this, the Lord in the 
guise of a Brahman said, “Look here 
brother, one word before I leave you. 
Just think once can any voice speah 
from within the fish ? The fish have 
no human language. You seem to be 
labouring under a delusion. When the 
Thing of which you desire a Darshan 
haB no existence, who will give yen 
the Darshan ? Why do you sit here in 
vain P” Raghu was not a little 
surprised to hear the Brahman speak 
in this vein. He thought, “How could 
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ho know of the incident connected 
with the fish P And now that he knows 
it why does he speak like this P May be, 
he is testing my mind.” Thinking 
thus for a while Raghu replied, 
“Revered sir, do I not know that it is 
the same Lord who permeates every 
being on earth P And why permeate 
only ; it is Ho who manifests Himself 
in diverse forms. I know what an 
accursed sinner I am. My hands are 
polluted and my heart is tinged 
with the blood of innumerable living 
beings. But does not God r-how mercy 
on sinners like me P You say, the fish 
have no human language. True ; but to 
whom do you ascribe the voice that 
spoke from within the fbh P Whom 
but my Lord P What language can 
there be that He knows not P Are you 
testing my faith P Lord, do you please 
show me some way through the pursuit 
of which I can have a direct vision of 
the all-pervasive, gracious Nilruyana. 
I do not know if you are not that 
Haivlyana Himself descended to outwit 
and delude me. O my Lord, do You 
please manifest Yourself. How long 
will You keep this accursed soul in 
suspense P" 

The Lord was extremely satisfied 
when he saw this unswerving devotion 
of His Bhakta. His eyes were suffused 
with tears of love and in order to 
bless Raghu the fisherman, He said in 
a deep voice, “Raghu, My child, blessed 
is your single-minded devotion. I rush 
here to this solitary forest, leaving 
Vaikuntha for your sake alone. It is 
Me that spoke the name of Narayana 
from within the fish. Tell Mo, are you 
now convinced P” 

Raghu replied, “Lord, whatever 
You have so kindly said is no doubt 
true. But I am an arrant fool. By 
dint of Your devotion I have not yet 
gained the divine eyes wherewith I 
can recognize You in every form. So, 
do You please manifest Yourself in 
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Your Divine Form possessing four hands 
grasping in each hand a conch, a disc, 
a club and a lotus. O ocean of compas- 
sion, I am blind; my heart iB contam- 
inated by sin. Endow me with eyes 
of devotion and withdrawing the veil 
from my eyes show me Your Divine 
Form. You have freed myself from 
the bondage of hearth and home, kith 
and kin, food and sleep by man- 
ifesting Yourself in the form of a fish. 
Now do You want to free myself from 
the bondage of the body by appearing 
in the guise of Brahman P If that is 
Your intention, let it be so. It is my 
determination that so long as You do not 
manifest the Form in which You reside 
in Vaikuntha, till then I will not take a 
drop of water or a morsel of food. O 
compassionate Lord, now that through 
Your natural goodness of heart You 
have owned me irrespective of my low 
caste, low pedigree, unclean habits and 
lack of manners, why do You hesitate 
to show me Your Divine Form which 
enchants the entile world.” So saying 
Raghu fell prostrate at the feet of the 
Lord. 

The sweet and loving words of the 
devotee compelled the Lord to manifest 
Himself in His Divine Form possessing 
four arms. He then told Raghu to ask 
for some boon. Iiaghu felt hiniEelf blessed 
when he obtained this direct vision of 
the Lord. With an infatuated heart he 
began to drink the nectar of His beauty 
with eyes that new no satiety. What 
boon could he seek P With eyes suffused 
with tears and in a faltering voice he 
said, “O, how great is my fortune. 
Who is there so fortunate in this world 
as I am. The Lord of Vaikuntha whose 
Darshan is sought even by the gods is 
standing in this forest full of prickly 
shrubs for the sake of this miserable 
fisherman whose occupation of life is 
to kill. Can there be a better demon- 
stration of God’s mercy \ O Lord, 
blessed be Thy compassion and Thy 
love for Thy votaries. What more is 
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there for me either to desire or to 
attain P I only seek Your blessing that 
my heart may always be absorbed in 
Your meditation and may see all around 
visions of Your Divine Form.” 

The Lord asked him to seek other 
boons. Now what could poor Raghu do 
but comply with the Lord’s desire P He 
thought, “Gan there be a greater boon 
than devotion to God and divine vision P 
The Lord has been kind enough to endow 
me with both these gifts. What more 
shall I seek then P Yes, it is necessary 
lor me to ask one favour of the Lord,— 
that my habit of killing lives may be 
changed. Though just at present there 
is not the least inclination in my mind 
to do injury to any life, who knows if I 
may not be influenced again to do these 
evils due to the tradition of my caste 
and the force of previous habit. So, the 
nature itself must be changed.” Think- 
ing thuB Raghu said, “My Lord, there iB 
nothing left for me to seek. But inas- 
much as You insist that I should seek 
for more, I place this humble request 
fora small boon. Being a fisherman by 
caste, it is my hereditary calling to 
catch and kill fish. We have no knowl- 
edge of any other occupation. Those 
poor erring souls who offer sacrifices of 
dumb animals in Your worship or in the 
worship of the Divine Mother who is 
none other than an aspect of Your own 
self in the form of Mother, commit these 
for fulfilment of worldly desires. They, 
however, forget that just as a person 
cannot be made happy by his limbs 
being lopped, similarly God cannot be 
propitiated by sacrifice of animals. 
Their intention, however, is to propitiate 
You, whereas in our case it is our pro - 
fession to kill. O Lord, I humbly pray 
that this nature ingrained in me may 
change and I may not be required to 
destroy any life oven for my maintenance. 
Let the last moments of my life be spent 
in repeating Your sacred name, and 
let my life depart when the eyes are 
merged in a vision of Your Divine Form. 
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If a boon You must grant me, this is 
the boon I solicit.” The Lord placed His 
palm on the head of Raghu and graciously 
said, “So be it.” Chanting loudly the 
name of Hari, Raghu swooned away 
and the Lord disappeared from the scene. 

The devotee no doubt felt for once 
much distressed at the disappearance of 
the Lord. But now he began to see the 
Lord everywhere. As the iron is trans- 
formed into gold when placed in contact 
with the philosopher’s stone, similarly 
by the alchemic touch of the Lord Raghu 
became an embodiment of happiness and 
bliss. He returned home with the 
name of Hari on his lipB and thoroughly 
imbued with the spirit of Hari. His 
home-coming being announced the 
villagers flocked to his house and 
began to take him severely to task. 
They said, “You are both a fool and 
a mercilessly cruel soul. Where did 
you go to embrace death leaving these 
helpless women at home. Now yon return 
shouting “Hari, Hari”; we shall see 
how Hari fills your stomach. These two 
poor women would have died of hunger 
had not the Zemindar taken care of them. 
You have no sense of pity in your 
heart. Look at these poor creatures, 
how miserably they spent these days 
shedding tears for your sake.” Raghu 
offered his heart-felt thanks to the 
Lord. lie thought, “If I were at home 
the zemindar would take no notice oi 
me. But that in my absence he 
made provision of food for these two 
women was due to my Lord.” Raghu 
remained silent to all reproves. Having 
vented their spleen as they liked the 
people dispersed. Raghu then approached 
his mother and made obeisance to her. 
The mother and wife were beside them- 
selves with joy on recovering their lost 
son and husband. Raghu was immersed 
in remembrance of the Lord and asked 
them also to engage their minds in His 
remembrance. Raghu was now a 
thoroughly changed man. His words 
carried conviction to his mother and 
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wife, who began regularly to mutter the 
name of God. 

Raghu used to get up very early 
every morning, and after wash and 
bath engaged himself in Bhajan of the 
Lord. Then he would go round the 
village singing loudly the name of God. 
He did not beg for his food, but the 
people felt so much drawn towards 
him that they would call him to their 
doors and load him with the neces- 
saries of life. This happened due to the 
loving solicitude of the omniscient 
Lord. Without begging Raghu was 
daily supplied with food-stuff sufficient 
to maintain three persons. Raghu 
would hand them over to his mother. 
The mother was not a little surprised 
to find the son procure so much food- 
articles from that little village without 
begging from any body. She felt happy 
over it. His mother and wife would 
then cook the food. Offering the same 
to God, the three would take the 
Prasad and spend the rest of the day in 
Binging the glory of the Lord with 
gladdened hearts. 

The devout Ragliu now developed 
all the qualities characterizing a saint. 
He would not uselessly speak to any- 
body nor would he take any interest 
in village tattle; he would do nothing 
which might cause one’s anxiety. Day 
in and day out he would sing the 
name of 6ri Hari and fix his mind on 
Him; while singing the name of the 
Lord, he would sometimes lose himself 
in love-trances. Some naughty boys of 
the village used to tease Raghu and 
run after him, but Raghu would tell 
them nothing. l^mboldened by this, 
some of the miscreants called him 
names and some even went to the 
length of pelting him with stones. 
Unperturbed like a mountain, Raghu 
would take no steps against them. 
Deeply immersed in the ocean of love, 
he remained unconscious of the vexa- 
tious pranks being played upon him. 


Raghu had by this time reached a 
stage when abuse and physical assault 
produced no impression on his mind 
even when he was in a conscious state. 
Anger, mental distress and sorrow took 
leave of his mind as it were once for 
all. How can anger and mental anxiety 
grow in one when owing to the con- 
dition of love-trance his external sense- 
organs cease to function properly P 

But Raghu’ s indifference served 
as an encouragement to the naughty 
and perverse boys of the village. It 
became a source of enjoyment with the 
mischievous urchins to harass and beat 
Raghu without any rhyme and reason. 
Wherever Raghu would go, the com- 
pany of these wicked boys would 
follow to torment him. The better type 
of boys would at most laugh at him or 
make others laugh, at his cost, but the 
miscreants would not rest content 
without throwing dust upon him or 
pelting him with stones. Gentle vill- 
agers would prohibit the boys from 
teasing Raghu. The better type of 
boys would thereupon tear themselves 
away from the company, but the 
miscreants would refuse to be restrained 
by these admonitions. One day Raghu 
was returning home with provision 
obtained in the village when a naughty 
boy rushed upon him from behind and 
struck him on the back with a prickly 
stick. Raghu said nothing. The boy 
then began to swing the stick and deal 
repeated blows with it on Raghu. Raghu’s 
body was completely bruised. Blood 
gushed from the wounds. Yet Raghu 
did not utter a single word. He passed 
the test. Now the Divine Power, the 
Goddess whose function is to look to 
the maintenance and protection of 
God’s devotees, started her work. 
Raghu had but advanced a few steps 
when the boy dropped to the ground 
with a thud and his life was extinct 
with the fall. People crowded to the 
place in numbers. Some of them ran 
hurriedly to the boy’s house and 
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informed his parents of the mishap. 
The relatives of the boy rushed to the 
place. They made attempts to revive 
the boy. When at last cotton was 
placed before his nostrils, it was found 
that there was no vibration of breath 
in the body. The parents began to lament. 
Mourning for his death rent the air. 
But what would that avail P The 
parents of the boy had knowledge of 
the evil manners and cruel conduct of 
their son. They were convinced that 
this was the result of assaulting the 
devout Raghu. The people of the 
village were also unanimous in attri- 
buting his death to the same reason. At 
last it was decided to go to the house 
of Raghu and solicit him to bring the 
boy back to life. “Devotees are by 
nature very tender-hearted ,’ 1 argued 
the people, “their hearts melt at the 
Bight of others’ distress. Raghu is a 
lofty-minded devotee. There is not the 
least doubt that if he forgives the 
boy, the latter will be restored to 
life.” After these deliberations, the 
parents of the boy with a vast con- 
course of men brought the corpse to 
Raghu’ s hut wailing and lamenting for 
the death of the boy. The old parents 
of the boy fell prostrate at Raghu’ s 
feet and said in an humble voice, “O 
devout Raghu, we are awfully distress- 
ed to-day. We know that our child was 
a naughty boy and the suffering he had 
inflicted on you is unworthy of pardon. 
But as his parents we feel quite helpless 
to-day. He was the only prop and support 
of these old souls. When we recount his 
wickedness, we feel ashamed to show 
our faces to you. Yet we weep before 
you inasmuch as we have unflinching 
faith in your kindness. Do you please 
look at our distress and bring him back 
to life. We canr ofc live should he not be 
brought back to life. You are a 
devotee; friend and foe you have none, 
then why hav- you been so unkind 
towards this boy ?” 
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Raghu was taken aback to find 
the old husband and wife prostrating 
themselves at his feet and at their 
heart-rending lamentations. Ho had 
no knowledge that the boy who had 
beaten him was dead. Now when he 
came to know the facts as they were, 
he said, “Alas, what are you doing P 
I am a low-born fisherman, don’t you 
please touch my feet.” So saying he 
lifted them up and placing them on 
their Eeats addressed them thus with 
great humility of spirit, “What are you 
saying P It was never my intention 
that your child should die. In case I 
am the cause of his death, then I am 
really a great sinner. How can I get 
rid of this sin P It is a fact that he 
beat me with a stick, but what was 
his fault in this P No one in God's 
kingdom is punished unless he was 
guilty of some unfavourable previous 
action. The physical torture that was 
inflicted on me was surely due to some 
previous Karma on my part. This poor 
boy through his ignorance became only 
an inttrument. O God, what a sinner 
and oppressor I am that because of 
this wretch of me these old couple aio 
subjected to such great distress. If 
I had not the least spirit of malice in 
me against the boy when I was assault- 
ed by hinv then O Lord, be You fo 
kind as to bring him back to life.” 

While saying these words, stream!' 
of tears overflowed his eyes. Merged 
in the love of God he said, “Brothei f, 
come, let us sing the name of Sri Ilai i 
in chorus and request the boy to get 
up.*’ Thereupon all began to sing loudly 
the name of Sri Hari, and move round 
the dead body. Raghu maddened through 
God-love began to dance, and the rest 
of the people repeatedly shouted to 
the boy to get up. Through the firm 
faith of the devotee, the glory of the 
Lord’s name, and the grace of God 
who is so loving towards His votaries, 
under the very eyes of the multitude 
the boy woke up aB from a deep sleep 
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stretching his features. The joy of the 
parents when they saw their child 
revive so miraculously knew no bounds. 
All the people then got intoxicated in 
the love of the Lord and began to shout 
the names of 6ri Hari with gladdened 
hearts. The wicked boy also restarted 
his life as a changed man and whole- 
heartedly joined in the divine madness 
of singing the name of the Lord. Joy 
and bliss overflowed in the place. 
Drinking deep of the ambrosia of divine 
Love, all the people got intoxicated. 
A little while later, Raghu, who caused 
this fountain of Love to flow, requested 
the people to go back to their respective 
homes. All were struck with wonder at 
this new spiritual experience and 
returned to their houses. Raghu, on 
hi3 part lost himself in chanting and 
muttering the Name of the Lord. 

By dint of his Hlujan , Raghu 
developed such power within him that 
whatever escaped hiB lips was infallibly 
brought to pass. By and by his fame 
spread throughout tho country. Every- 
one used to regard him as a great 
devotee whose words were infallible. 
With the spread of his fame the 
number of visitors to his house who 
came for his Darsan with all sorts of 
desires went on increasing. At this, 
Raghu got puzzled and perplexed. In 
reality, name and fame are great hin- 
drances to a life devoted exclusively 
to Bhajan. Those who want to propitiate 
and realize God, for them these are 
the worst type of stumbling-blocks. 
The renunciation of name and celebrity 
has been considered to be a desirable 
ideal even for those who have realized 
<dod. Devotees who fall a prey to the 
craving for fame and distinction 
gradually lose all their capacity for 
Khajan and meditation. Fallen from 
the path of God-Realization they drift 
lar apart. Raghu was a fortunate soul 
that he could renounce the desire for 
celebrity regarding it to be as loath- 
some as the ‘ordure of swine’ (^(if^gl). 


He left his hut and retired to a solitary 
place. Now he began to spend all the 
twenty-four hours in Binging and chant- 
ing the Name of the Lord. Thoroughly 
immersed in the love of the beloved 
of his heart, Raghu was now free from 
all anxieties and cares. 

One day Raghu felt as if Bhagavan 
&tl Jagannath, the Lord of NUachala, 
begged him for some food. Overjoyed 
at this, Raghu took some articles of 
food to a solitary place and invoked 
the Lord. The Lord is always subser- 
vient to His devotees. Wherever there 
is genuine Love, He forgetB His majesty 
and greatness and manifests Himself. 
As soon as Raghu invoked Him with a 
imre heart, the Lord manifested Him- 
self with a beaming smile and began 
to partake of the food offered by 
Raghu. 

Just at that time the King of Puri 
sent different varieties of cooked 
dainties as offerings to the Lord. The 
ma n temple of £rl Jagannathji lies at 
some distance from the room where 
offerings of food are made to the Lord. 
There is a mirror in this room in 
which the Lord’s Form is reflected 
and all offerings are dedicated to this 
reflected Form. When all the offerings 
were brought and arranged and the 
Pan A Ci ( Brahman worshipper ) was about 
to dedicate them, he noticed to his 
great consternation that there was no 
reflection of the Lord in the mirror. 
The nirror was just in its place, nor 
was there any obstruction between it 
and the Lord’s Form. Utterly amazed, 
the Panda approached the king and 
said, ,l O King, there must be something 
wrong in this offering. Otherwise why 
does not the Lord accept this at all P 
The figure of the Lord is not reflected 
in the mirror to-day. What is to bo 
done now P” 

The king, who was a man of faith 
and reverence, was very much dejected 
when he heard this from the Patjdd and 



704 


THE KAEYANA-KAEPATARU 


[ Vol. 4 


going to the spot where lies the Garuda- 
pillar, he lay down on the ground. 
Distressed and broken-hearted, he began 
mentally to pray to the Lord, “O 
Lord, what is the crime I committed 
that You refuse to accept my offering P 
Has my crime contaminated the whole 
of this offering P If that is eo, please 
tell me how I should atone for it. O 
Friend of the poor, do please rid me 
of the effect of this crime and accept 
my humble offering. 1 ’ 

While praying thus, the King was 
possessed by drowsiness. Tn that state 
he dreamt that the Lord manifested 
Himself and addressed him thus:— “O 
king, why are you so distressed at 
heart P How can you expect to see my 
reflection in the mirror now when I am 
taking my food in the hut of Raghu, 
the fisherman, close by the village of 
Piplichati, far from Puri P Though a 
fisherman by caste, Raghu has Bincere 
love for Me. He loves Me more than 
any other object in the world. For 
My sake he has renounced all the 
worldly attractions of his mind. So 
long as he does not allow Me to come, 
I cannot come here to accept your 
offering. You know that I hunger not 
for cooked disheB, but lor real and 
exclusive Love. I have clearly stated 
in the Gud that when a devotee offers 
Me with unflinching Love leaves, 
flowers, fruits, water, or any other 
thing, I directly manifest Myself and 
gladly accept that offering of love. 
The sentiment of the devotee is the 
strong chord which draws Me near. If 
you desire to bring Me back even now, 
then go to Piplichati and invite My 
devotee Raghu, his wife and mother 
to come to Nllachala and bring them 
here.” 

The Lord disappeared, and the 
king woke up from hiB dream. Immedi- 
ately he started on horseback for 
Piplichatti and through enquiries from 
people discovered the hut where Raghu 


was leading hiB life in solitude. 
Standing outside the cottage, the king 
shouted for Raghu. But who was there 
to listen to him P Raghu was now 
intoxicated in the joy of directly serv- 
ing the Lord. Forgetting all conscious- 
ness of mind and body, he was then 
drinking the nectar of bliss of the 
Lord. How can any shout from with- 
out enter his ears P 

When thoroughly tired by shouting 
without any response, the king help- 
less under the circumstances, entered 
the hut. He found Raghu seated, with 
his hairs standing on end, a morsel of 
food in his hand as if he was feeding 
some invisible person with it. The 
king saw only Raghu’ s hand which 
offered the lood but not the face of 
the recipient of that food, which 
remained as if veiled by a Ecreen. So 
long as that veil is not withdrawn, 
none can have a vision of that face. 
And yet, it is not within any body’s 
power to withdraw the veil. This 
withdrawal depends entirely on the 
Lord. Ho alone can have a real vision 
of that transcendent face whom the 
Lord offers the privilege and from 
whose eyes He withdraws the veil. 
It is not a thing to be attained by 
human effort. The high-souled devotee 
who brushing aside the weal and woe 
of the world surrenders himself abso- 
lutely to the Lord, taking pity on him 
the Lord occasionally graces him with 
a vision of His Divine Form. 

After a little while the Lord 
disappeared from the scene. Now 
Raghu’s condition waB wholly un- 
imaginable. Ho began to writhe in 
distress like a fish out of water. “My 
Lord, where hast Thou gone ?”— shouting 
like this, Raghu burst out in a cry of 
agony. Tears trickled down his eyes 
profusely. The king stood amazed to 
see this Bight. In his mind he said. 
“This is exactly as it should be. 
Otherwise why should the Lord come 
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to the house of a fisher man ignoring 
the lavish service He receives at 
Nllachala." The king took a step forward 
and lifting up Raghu on his lap slowly 
whispered into his ears, “Blessed are 
you, Raghu, you have won the divine 
favour. Where have you learnt this 
art of subjecting the Lord to your 
will ? Now, I shall not lose hold of 
you. Come away with your fortunate 
wife and mother to stay at Nllachala. 
If through your affection, the Lord of 
Nllachala would vouchsafe His grace 
on me, I, too shall have the object of my 
life realized.” 

Now Raghu came to his senses. 
Finding himself on the laj) of the king, 
he became full of consternation. Forth- 
with he got up and was about to make 
obeisance to the king. But the king 
interrupted him, and himself falling 
prostrate at his feet recounted to him 
the whole incident connected with his 
offerings at Puri. Then, intimating to 


him the desire of the Lord, he begged 
of Raghu to start for Nllachala. 
Understanding it to be his Lord’s 
command, Raghu could not refuse the 
king’s request. By the order of the 
king, suitable arrangements were made 
for his conveyance to Puri. The faith- 
ful and devout king came to Nllachala 
with this devout family. Just then 
the reflection of the Lord fell clearly 
on the mirror. Overwhelmed with joy 
the Panda offered the food to the Lord. 
The temple resounded with cries of 
victory to the Lord who is so full of 
love and affection for Hi3 votaries. 

The king built a house for Raghu 
to the south of the Lord’s temple and 
furnished it with all necessaries. Raghu 
began to stay there happily with his 
mother and wife singing hymns to the 
Lord. And finally at the direction of 
the Lord he left this world together 
with his mother and wife and went 
over to the supreme region.* 


Offering of Self to God. 


The subject of self-offering to 
God should be critically analysed and 
examined. The word ‘self* here means 
all the three bodiesf of men together 
with the soul, and offering means 
surrender. The things over which 
we exercise our right of proprietor- 
ship, to offer them all unreservedly 
to God is self-offering. This is one 
of the principal items of surrender 
to God. It may also be described as 
an essential item of Devotion. There 
are four states or phases of surrender. 
The first stage is marked by clinging 
to God’s Name or His transcendent 
Dorm. The second stage is charac- 
terized by subordinating one’s will to 
God, that is, acting in conformity 
with His will or doing as He may 


By Jayadayal Goyandka. 

direct him to do. The third phase 
of surrender consists in cheerfully 
accepting all the divine decrees; and 
the fourth stage is that of absolute 
surrender in which one commits 
himself to the loving care of God, 
and surrenders his whole being, his 
very T, to God. When I myself 
stand offered to God all that I possess 
naturally becomes His property. 

Of the nine stages of Devotion, 
self-offering represents the final stage. 
If it is asked where lies the differ- 
ence between the attitude of a servant 
towards his master and that of self- 
offering, it may be answered that 
apparently there lies no difference, 
inasmuch as the devotee who adopts 
the attitude of a servant of God 


* Translated by Syt. Dhirendra Chandra Roy, 11. A. 

■f The three bodies of men are the physical, subtle and causal bodies. 
6— K. K.— 
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will offer liimseli to God in the final 
stage, and the devotee who has 
offered his self to God is also a 
servant of God. But nevertheless the 
difference between the two positions 
may be brought out by the following 
illustration. There are two clerks 
working in a business firm ; they 
hold all the assets and liabilities as 
well as the property ot the firm to 
belong to the master of the firm. 
But whereas one of them takes in 
return for his services what is barely 
necessary for his maintenance, viz., 
food and clothing, the other in 
addition to this draws a monthly 
salary as well. While the latter 
expects something in return for his 
services the attitude of the former is 
absolutely disinterested. The disinter- 
ested worker naturally stands at a 
higher level. Both of them stand in the 
relation of a servant to the firm; but 
whereas the former has dedicated his 
self to the master the latter has not. 

In ancient and medieval times 
there was another class of servants 
in existence. They were known as 
slaves or helots. They were born as 
slaves and died as such. They never 
received any emoluments for their 
services and could be given away as 
dowries. The system is still in vogue 
in some ancient kingdoms. The 
surrender of a devotee is even more 
complete than that of these slaves. 
In a war between two kings one is 
vanquished and surrenders himself to 
the other; addressing the victor he 
says, “I am completely at your mercy, 
you have every right over my person 
and my kingcom and may do as 
you like with them. You may either 


kill me, release me from bondage or 
even return my kingdom to me.” 
This is also a form of surrender, 
but the surrender here is actuated 
by fear, and not by love or reverence. 
If the victor king persecutes the 
vanquished, the latter may feel 
aggrieved by such treatment, for he 
has surrendered himself out of a 
sense of helplessness. Contrary to 
this, the person who surrenders him- 
self to another out of reverence, 
devotion and love will experience a 
joy even if he is persecuted by the 
object of his love and devotion. 
Even slaves feel aggrieved when 
harassed and persecuted by their 
master; for the feeling of reverence 
and love is absent in their surrender. 
One who offers and surrenders him- 
self through love, reverence and 
devotion will not feel aggrieved 
however much he may be ill-treated. 
The demon King Bali’s surrender 
was actuated by love and reverence 
and not by fear and helplessness. 
He was warned by his preceptor 
Sukrficharya that the child before 
him was no ordinary Br.ihman child 
and that he would strip him of all his 
possessions, nevertheless, with open 
eyes and in a spirit of loving devo- 
tion Bali offered his all to the Lord. 
He said to his preceptor, “When 
it is the Lord Himself who is going 
to take my all, there can be nothing 
more delightful to me.” The mind, 
intellect and body, etc., of the devotee 
who offers to God in a like manner arc 
no longer his; they now belong to God. 
He can no longer claim them as his 
own. Among material objects the 
puppet may be cited as an illustra- 
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tion of such absolute surrender. The 
puppet places itself entirely at the 
disposal of the wire-puller who does 
whatever he likes with it. He may 
attire it, make it fight or do anything 
else with it. It does not do anything 
on its own initiative. The puppet, 
however, is an insentient object; it 
has no consciousness. The person who 
consciously offers himself to God just 
as the puppet places itself at the 
disposal of the wire-puller automati- 
cally develops within himself other 
phases of surrender as well. I can 
not call to mind a better illustration 
of surrender than the puppet. The 
juggler's monkey may also be men- 
tioned in this connection, but it 
supplies an illustration of obeying 
the commands of the master. This 
no doubt is an aspect of surrender, 
but the main thing is to offer our- 
selves completely to God. Just as the 
ownership of a cow which is given 
over to a priest is transferred to the 
priest, one who offers himself to God 
can no longer exercise any right or 
authority over himself. A close con- 
sideration will show that all things 
belong to God from the vejy begin- 
ning, and we have wrongly assumed 
our right of possession over them 
which should be relinquished. One 
who realizes this truth remains 
unperturbed and unshaken under all 
circumstances. Not only this, he gets 
absorbed in ecstatic joy; he derives 
happiness from the happiness of his 
Master and since liis Master is never 
unhappy, he too is always happy. 
Whatever he now does he does at 
the bidding of his Master and in 
conformity with His wishes; for his 


mind, intellect and body have been 
offered to the Lord. Everything now 
belongs to God, and he no longer 
exercises his authority over them. 
Having offered his self to God with 
devotion he resigns himself complete- 
ly to the will of the Lord, so that 
he never forgets the Paramatma , and 
is always immersed in His thoughts. 

A devotee who has thrown him- 
self at the mercy of the Lord is 
sure to attain Him, no matter if he 
meditates on Him as something apart 
from him or merges his identity in 
Him, whether lie maintains his 
separate identity or identifies himself 
with God. But he has no indepen- 
dent will of his own in the matter. 
He surrenders all his proprietory 
right to his Master and will do 
whatever He bids him do. A devotee 
who has surrendered himself to God 
should never possess a desire of his 
own. If any desire ever appears in 
him, it should be regarded as a 
defect in his surrender. Yet that is 
not a vital defect Did not Bali ask 
for permission to stay in the lower 
regions ? He did not offer any sugges- 
tions of his own accord, but there 
was no harm in his expressing the 
desire of his heart when asked by 
the Lord. He is no doubt a greater 
devotee who does not accept anything 
from the Lord, even when He offers 
it; his, indeed, is a greater surrender 
than that of Bali. A devotee who 
has truly surrendered himself to God 
will address the following words or 
something approaching them to the 
Lord when offered the boon: “0 
Lord, whom do You offer this boon ? 
Am I not Your own ? Do You want 
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to get rid of me by offering this boon ? 
If such is Your desire let it be so, 
since everything depends on Your 
will. A father may expel his son 
from home without giving him a pie, 
may dismiss him with a paltry 
hundred or two hundred rupees or 
make him the master of the whole 
property. The father asks the son to 
live apart only when he perceives 
that the son has a desire to establish 
himself separately. Otherwise why 
should he do so ? Therefore, O Lord, 
when You ask me to seek a boon it 
is certain that the idea of living 
apart from You must be lurking 
somewhere in my mind, else why 
should You ask me to do so ? Surely 
I must be guilty of misdemeanour 
and crave Your forgiveness. All that 
exists in this world belongs to You. 
If I therefore accept a boon from 
You, where shall I find a place to 
keep it apart from You ?'* This form 
of surrender can be made even by 
those who worship God as friend or 
as their master. Self-surrender is, 
therefore, an independent aspect of 
Bhakti ( Devotion ). Those who treat 
the Lord as their friend or master 
may adopt this form of Devotion, if 
they choose; and there is no objec- 
tion if they do not adopt it. It may 
be argued that friendship will be 
complete only when there is full 
surrender to the friend. This is no 
doubt true; but one can remain 
a friend even without surrender. The 
surrender of Viblnsana does not 
appear to be of a very high order. It 
was the Gopir who truly surrendered 
themselves to Sri Krsna even as friends. 
They did not regard themselves as 


independent and treated themselves 
only as chattel belonging to Sri 
Krsna. A devotee may develop all the 
nine aspects of Devotion or only some 
of them. One engaged in such forms of 
Devotion as remembrance of God or 
meditation, worship or salutation may 
not surrender himself to God. Of 
course if one has developed all the 
other aspects of Devotion, and has 
not been able to cultivate the spirit 
of surrender, liis Bhakti is no doubt 
deficient to that extent. One who 
lacks the spirit of surrender may be 
a devotee and may be called a 
devotee, but the glory of a devotee 
who has made a surrender of himself 
to God is unique. That is why self- 
surrender has been recognized as the 
final stage among the nine different 
aspects or stages of Devotion. That 
is the highest form of Devotion. 

The first stage of Bhakti ^shearing* 
( of God’s glory ). Without hearing 
there can be no Bhakti. If any 
instance of Bhakti without ‘hearing* 
comes to notice, past Samskara or 
association will surely be traceable 
in that case, which shows that the 
individual in question must have 
gone through the process of ‘hearing* 
in his previous life. Thus 
devotion begins. The individual first 
hears the glory of God and his 
interest being aroused thereby, he 
takes to the path of Devotion. Self- 
offering represents the final stage of 
Devotion — all other stages are covered 
by it. Once self-offering is made 
Bhakti becomes exclusive; all the 
aspects of surrender then manifest 
themselves of their own accord in the 
individual. What Patanjali has described 
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as iwrforaR ( meditation of God ) is 
also achieved, and the fruit of that 
meditation, viz., attainment of Samadhi 
( oneness with God ) is also realized. 
He no longer worries about his 
deliverance, for his deliverance is 
already an accomplished fact. 

The devotee who has surrendered 
himself to God becomes altogether 
free from anxiety and care. He is no 
longer troubled by fear or worry of 
any sort, whether in relation to this 
world or to the next. A man of 
ordinary means who is running a 
school troubles himself day and night 
over thoughts to find the means of 
conducting the institution. But if a 
patron possessing sufficient financial 
strength takes up the work, the former 
becomes free from all worries. He 
may now and then attend to that 
work even now but he no longer 
feels worried. Similarly, if one goes 
abroad after entrusting his affairs to 
a responsible friend or officer, he 
does not worry about the conduct of 
his affairs during his absence. Even 
so, one who has offered himself to 
Ood can have no room for fear and 
anxiety. On the contrary, his joy 
will know no bounds, if a millionaire 
adopts a penniless child as his son, 
the child will gladly sit on the lap 
of his adoptive father and leave off all 
care about his future. He knows 
that whereas he was a pauper only the 
other day he is now heir to a pro- 
perty worth crores of rupees. His joy 
knows no bounds now, since his adop- 
tion has solved the problem of liis food 
and clothing for ever. When such is the 
i°y of a boy who has been adopted 
by a human father who can describe 


the joy of a devotee who has surrendered 
himself to God ? He can have no 
fear of any sort. When fear leaves 
even the child adopted by an ordinary 
man of wealth, how can he who has 
found shelter in the protecting arms 
of the Lord have any fear ? One 
enjoys unbounded and ineffable peace 
in that state. An adopted child of 
a wealthy father may go to the length 
of designing against the latter if 
there is any clash of interests and 
his own interest is adversely affected; 
for wealth alone is the pivot of his 
interest. This will be a height of 
baseness and ingratitude on his part. 
No one, however, seeks the protecting 
arms of the Lord from any selfish 
motive. He simply rejoices in the 
fact that the Lord has taken him 
under His protection. We cannot 
comprehend the nature of his joy. It 
is something unique. Suppose the 
millionaire in question goes to inter- 
view the Viceroy accompanied by 
some of his men including the boy 
whom he proposes to adopt as his 
son. Questioned by the Viceroy the 
boy replies that he is the millionaire’s 
adopted son, but unless and until the 
millionaire himself confirms the state- 
ment the Viceroy will not accept it. If 
the boy calls on the Viceroy a second 
time alone, the Viceroy will refuse 
to receive him and will insist on his 
producing a letter from the millionaire 
inasmuch as the Viceroy knows that it 
is the boy who says he is the million- 
aire’s son, the millionaire himself does 
not aknowledge this fact. Thus the 
statement of the boy carries no weight. 
The boy who declares himself as the 
millionaire’s son does not derive the 
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same pleasure as he does when the 
millionaire himself acknowledges the 
fact. Similarly, at present it is we 
who call ourselves His. Rut we shall 
be really His only when the Lord 
acknowledges us as His own. Who 
can describe the joy of the blessed 
soul whom the Lord takes under 
His protection ? He is actuated by 
Love and not by any selfish motive. If 
the father tyrannizes over the adopt- 
ed son the latter may rebel against 
the father, because he allows himself 
to be adopted only out of greed for 
wealth. But the devotee who offers 
himself to God through disinterested 
Love will consider himself blessed 
even if his body is hacked to pieces. 
We do not find an apt illustration 
to describe the condition of this 
devotee. A visitor approaches a 
Mahatma and offers him a piece of 
cloth. The Mahatma refuses the offer. 
Although the visitor makes the offer 
on his part the gift does not descend 
to the Mahatma so long as the latter 
does not accept it. It descends to 
the MaliatmTi only when at the repeated 
requests of the visitor the former at 
last accepts it. He congratulates him- 
self on the Mahatma having accepted 
his piece of cloth. When again 
instead of giving it to his attendants 
the Mahatma takes the cloth for his 
own use how great should be the 
joy of the giver. Another visitor 
brings the present of a fan; the day 
is extremely hot. If the Mahatma 
yields to his importunities for being 
allowed to fan him with his own 
hands, how great is his joy ? The 
Mahatma els inclined to lie down 
and rest a while. The visitor requests 


him to place his head on his lap and 
lie down. If after repeated requests the 
Mahatma accepts the offer how great 
is the joy of the visitor ? Now if it 
be examined whether the object of 
worship here is a true Mahatma 
( great soul ) or only a pretender, it 
will be difficult to ascertain it. It is 
our high regard for the Mahatma 
that gives us such immense joy. 
Similarly, if God whom innumerable 
Mahatmas have realized in their 
lives condescends to make use of our 
body or even to hack it to pieces, 
how great should be our joy ? The 
whole of our body should experience 
a thrill hitherto unknown. We should 
deem ourselves blessed if He decided 
to make a pair of shoes out of the 
skin of our body and wear it. We 

should be proud to think that our 

body is being put to such a use, 
and shall be filled with gratitude 
for the Lord. A devoted wife feels 
happy in the happiness of her 

husband. She is filled with joy when 
her husband makes use of her body. 
Although she worships the husband 

as the Lord Himself, she knows that 
he is Narayana ( God ) only to her. 
Between two intimate friends if the 
possessions of one are used by 
another as his own the owner of the 
articles so used feels highly gratified. 
All these illustrations have been taken 
from our ordinary life. Similarly, if 
God were to make use of our things or 
of our body, nothing could be a source 
of greater joy to us. The joy and happi- 
ness of the person who thus surrenders 

himself to God knows no limit. 

When Bhagavan Sri Krsna accom- 
panied by Aruna and a lion went 
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to King Mayuradhwaja in the guise 
of a recluse. He asked for half the 
body of his son Ratnakumara for being 
offered to the lion. The King said 
he had no objection to this, but it 
was necessary to consult the Queen 
as well in the matter. When the 
Queen too gave her consent both of 
them approached the son and want- 
ed to know his pleasure. The Prince 
readily agreed to the proposal and 
deemed it a fortune to be of service 
to the recluse who he knew was 
none other than God Himself. The 
King and Queen took the saw in 
their own hands and began to split 
the body of the prince into two. 
The Prince smiled and beamed with 
joy; for he knew the recluse to be 
God Himself. He had reverence and 
love in his heart and was beaming 
with joy. The King and the Queen 
offered their dearest object to God, 
but Ratnakumara offered his very 
self. The King and Queen could not 
experience the same thrill of joy as 
the Prince did. Observing a tear-drop 
trickle down the cheeks of the Queen, 
the recluse refused to accept the 
hospitality of the King. The Queen 
then explained that she did not 
lament the death of the son; she 
regretted that only half the body of 
the boy lias to be of service to the 
Lord, the other half was not so 
fortunate. At the very instant God 
revealed Himself before the blessed 
three. And it was quite natural that 
He did so. If we can develop the 
attitude of the Queen all our posses- 
sions will be acceptable to God. 
Had any one of the blessed three 
felt the least regret in their heart, 


the Lord would not have accepted 
the offering. An offering should be 
made with the greatest pleasure. God 
will manifest Himself the moment 
we develop the reverence of King 
Mayuradhwaja, his Queen and Prince 
Ratnakumara. God accepts in His 
service him alone who offers himself 
as willingly and cheerfully asMayfua- 
dlnvaja did. He can ill afford to 
refuse an offering made with such 
love as Mayuradhwaja brought to 
bear on his offering. Even Mahatmas 
( great souls ) accept, when necessary, 
a present offered with love. They 
know that if it is not accepted, the 
poor soul who makes the offering 
will feel disappointed. The Lord on 
His part lias declared in no equivocal 
terms that He stands pledged to give 
protection from all creatures to him 
who surrenders himself only once 
and seeks His protection.* Take the 
illustrat'on of a piece of cloth belong- 
ing to a particular person: the cloth 
has surrendered itself to its owner. 
The owner may tear it to pieces, 
throw it away, burn it, spread it on 
the ground, cover himself with it or 
give it away to some one, it will 
not murmur; to whatever use the 
owner may be pleased to put it, it 
does not raise any objection. Who- 
ever surrenders himself to God like 
this will unhesitatingly submit himself 
to whatever use the Lord makes of 
him. Such a devotee attains salva- 
tion even though living. Although 
possessing life he submits to the 

* ^ fiansitfil ^ \ 

( Wilinikiyii Katmvj'ina VI. win. ;>>) 
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control of the Lord as though he 
were dead. He would no more 
object than a dead body. He alone 
is a Jivanmukta (one who is liberat- 
ed though living ) who can even 
though living efficiently play the 
role of a dead man. 

Such a liberated soul becomes 
fearless ; he transcends all sorrows and 
attains eternal and unshakeable peace. 
Such a great soul moves in the 
world only for our good. He has no 
obligation to discharge. 

“He who rejoices in the Self, who 
is satisfied with the Self and is con- 
tented in the Self has no obligation 
to discharge.”* 

He who has thus surrendered 
himself to God lives only for the 
good of the people. Just as things 
which are the common property of 
a caste or a brotherhood can be used 
by any member of the brotherhood 
according to his needs, even so every 
one may be said to have a right to 
derive benefit from that person. Such 
a person though living for others 
will never entertain the idea that 
he lives and moves for the good of 
the world, much less will he say so. 
One who says so in respect to him- 
self is a braggart; he can never be a 
liberated soul; virtues like humility, 
etc., appear in a liberated soul. 

The eyes get sanctified through 
a sight of such persons, the tongue 
gets purified through conversing with 
them and mind gets purified through 

# JJRR: i 

3IRH% ■=* HpRW 1 ^ II 

( Oita III. 17 ) 


their thoughts. Thousands and 
hundreds of thousands of such persons 
have appeared on earth from time to 
time. In the sacred regions of the 
Himalayas in the extreme north of 
India many such l?.sis performed their 
austerities in the past. These sacred 
spots naturally rouse the spirit of 
dispassion. One cannot adequately 
sing the glory of Mahatmas ( great 
souls ) who enhance the purity of 
these spots by their presence. If any 
boon has to be sought from the Lord, 
let us pray to Him thus: “O Lord, 
give us strength and wisdom to follow 
the footsteps of those exalted souls 
whose glory You Yourself sing.” But 
what is the need of seeking a boon ? 
One who surrenders himself to God and 
is accepted by Him can be instrumental 
in redeeming many souls, to say noth- 
ing of his own deliverance. About such 
souls the Lord says in the G'lfii:— 
“He who is alike to friend and 
foe and indifferent to honour and 
dishonour, cold and heat, pleasure 
and pain, and is destitute of attach- 
ment to the world, who takes praise 
and blame equally, who is silent, 
that is, constantly absorbed in medita- 
tion of God and content with what- 
ever he gets for the maintenance of 
his body, who has no attraction for 
home,— such a person, firm in mind 
and full of devotion, is dear to Me.”* 

( Kalyan ) 

* JimroRrati: i 

11 
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( Gita XII. 16-lf) 








A Monthly for the Propagation of Spiritual Ideas and Love of God. 

He who seeth Me everywhere, and seeth everything in Me, 

Of him will I never lose hold, and he shall never lose hold of Me. 

— Bhagavadg'ita VI. 30. 


Vol. IV ] 


November, 1937 


[No. 11 




'PTWW 




We bow to Sri Rama, whose colour resembles that of 
a dark cloud, whose eyes are as large as the lotus, whose 
lips, palms and soles of feet are ruddy like the China rose, 
who is accompanied by Sri Sita and is armed with the bow 
and a shaft and wears a charming apparel. 





Problems of the Bhagavadgita—VI. 

By K. S. Ramaswami Sastri, B. A., B. L. 
( Continued from the previous number.) 


GITA: ITS SOCIAL IDEAL 

The Lord insists on stability and 
spirituality as the proper social ideals. 
When Arjuna draws a lurid picture 
about sin and Varna Samkara and 
other after-effects of the war, the 
Lord does not say that those 
dire consequences will not follow. 
He says that Arjuna might well leave 
the world to its real friend, guide and 
Lord, who is the eternal protector of 
the eternal Dharma. According to 
Him, if a person and especially a 
leader flinches and strays from Dharma , 
a laxity of Dharma will follow which 
will unloosen the bonds of society 
and will inevitably lead to adharma 
and sin and varnasamkara ( hybrid- 
ization ) besides leading to the 
transgressor’s own spiritual ruin. 

The noble social ideal taught in 
the Gila, is Loka Samgraha. $ri 
Sankar&charya has beautifully defined 
and explained Loka Samgraha as ( the 
prevention of unrighteous action, 
III. 20 ). It is thus the duty of 
each man to practise and preach 
Dharma so that he may practise 
Dharma and cause the practice of 
Dharma by others as well. His 
duty to God does not find its con- 
summation in his performing his duty 
by himself in utter carelessness about 
the fate of the world. His self must 
become the self of all; and he must 


see the welfare of others as his welfare 
and their joy and grief as his joy 
and grief (V. 7; VI. 32 ). 

A special duty is laid upon leaders. 
They must be particularly careful in 
speech and in conduct, as those who 
are lesser than they will follow them. 
The Lord points to Himself as the 
social leader of the universe and His 
conduct as the norm of social conduct 
for all (III. 21—26). 

Another important social ideal in 
the G'lta is the ideal of caste. The 
Lord points out how if He did not 
practise Dharma in His human 
incarnations, social chaos ( Varnasam- 
kara and adharma ) would inevitably 
follow (III. 24 ). The caste system 
does not imply real privileges 
because all beings are eligible for 
salvation in this very birth ( IX. 29, 
32 ). It was meant by God only to 
enable persons to have a quick attain- 
ment of salvation. In chapter IV 
verses 12 and 13, the Lord says that 
in the world of men quick results 
follow from action and that He 
designed Ckaturvarnya to ensure that 
purpose, i. e„ to secure the quickest 
results. The inherent tendencies and 
duties of the castes are declared in 
chapter XVIII verses 42 to 44. It is 
remarkable that in dealing with the 
Brahmans no vrttis or professions are 
stated for . them. The Lord meant 
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that the ideal Brahmans being wholly 
given to spiritual pursuits must be 
supported by their fellowmen in the 
best interests of all. 

Thus the Gita social ideal of 
swakarma and sivadharma is not a 
cosmic event of ultimate value by 
itself but is a means of God-realiza- 
tion (III. 35; XVIII. 45-48 ). All 
human action implies displacements 
and do$as ( inherent ills ). We can- 
not take one step without harming 
many lives. But the remedy for 
individual and social ills is not in 
fleeing from action but is in Karma 
Yoga. The means is not freedom 
from action but freedom in action. 
If we combine selfless action and 
Godward love, He will have every- 
thing ( including Himself ) added to 
us and will enable us to attain 
individual and social stability and 
progress ( Yogak$ema , IX. 22). 

A very important aspect of social 
life is stressed by the Lord when 
He points out that social life is not 
mere life in human society within 
itself and for itself but human social 
life in relation to the world of gods. 
It is because man has forgotten it 
today or is contemptuously sceptical 
about it, that we have the convulsions 
of the world by calamities after 
calamities. In III. 10—16, the Lord 
points out the need for Paraspara - 
bkavana ( mutual co-operation ) of 
gods and men so that we may attain 
true sreyas ( auspiciousness ). By such 
Parasparabkavana ( mutual thoughtful- 
ness, co-operation and service ) we can 
attain true sreyas or auspiciousness. 
Social life must be organized not for 


mere efficiency or power so as to 
defy the gods and ruin other societies 
and prey upon the animals but on a 
relation and basis of external as well 
as internal harmony. 

Equally necessary is it to estab- 
lish relations of love towards all 
living beings and not only towards 
gods and men alone. You cannot 
introduce contempt or neglect or hate 
in one portion of the mind without 
its spreading to other portions of 
the mind. Unkindness to animals 
will soon lead to want of love for 
man and want of devotion to God. 
Even in the human realm we see that 
despotisms abroad lead to insidious 
dominations at home followed by 
revolts and disruptions from within. 
This social interdependence, service, 
purity, love and godliness are 
the social ideals of the Gita. With- 
out such social ideals society cannot 
exist or function or help the souls 
to realize themselves. The verses 8 
and 9 in chapter III have a 
more than individual application and 
significance. National Sarlra Yatra 
( social stability and progress ) can- 
not exist without national effort. 
But such effort should be sacrificial 
and sacramental and selfless — a na- 
tional Yapia — ( to use the pregnant 
word in chapter III verse 9 ). 

GITA: ITS ECONOMIC IDEAL 

The G'lta bases the entire eco- 
nomic order on the basis of non- 
competitive co-operation ( ntrvaira — 
chapter XI. 55). The Indian Caste 
System is based on such an ideal 
of co-operation and its keynote is the 
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conception of Dharma or duty. It is 
absurd to say that the Indian econo- 
mic system provides for order but 
not for progress. The very conception 
of Yogak$ema implies both order 
and progress. The entire economic 
order of the land was based upon 
the ideal of protection and adminis- 
tration and military prowess by the 
Ksatriyas, the ideal of agriculture 
and cattle-breeding and trade by the 
Vaisyas and the ideal of industrial 
work and national service by the 
Stidras. The economic ideal was 
prevented from degenerating into the 
law of the jungle ( as often in the 
West to-day ) by permitting fierce 
competition, and into mere worldliness 
by permitting and proclaiming the 
economic basis of life to be an end 
in itself. Man does not live by bread 
alone, though he cannot live without 
bread. Swakarma is only a means of 
self-liberation and God-worship and 
God-realization ( XVIII. 45-48 ). Hence 
it was that so much stress was laid 
by 6rl Krsna on the ideal of econo- 
mic Swadharma as well as on the 
ideal of individual and social Swa- 
dharma. Only then will His grace be 
upon us; and only when His grace 
is upon us can there be national 
prosperity, victory, abundance and 
righteousness ( XVIII. 78 ). 

GITA: ITS POLITICAL IDEAL 

The political ideal of the Gita 
is one of national efficiency and 
organization on a spiritual basis. At 
the very beginning of His gracious 
utterance, the Lord gives a clarion 
call towards prowess. He asks: “Whence 
has this taint of spirit come upon 
you at such an unseasonable hour. It 

not followed by the Aryas; it will 
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bar your way to heaven; and it will 
lead to your dishonour. Do not become 
impotent. It does not become you. 
Cast off this faintness of heart and 
rise to the height of the occasion” 
( II. 2-3 ). 

Throughout chapter II the Lord 
points out how it is Arjuna’s duty to 
fight in a righteous war ; that success 
in such a war leads to Dharmic 
rule; and that death in such a war 
opens wide the doors to heaven. But 
the Lord does not say that national 
pugnaciousness is the ideal of life. 
He is no supporter of the doctrine of 
the mailed fist or of the gospel of 
political assassination. While asking 
Arjuna not to quake in the face of 
his duty and reminding him that 
there is no higher glory or auspicious- 
ness to a Ksatriya than a righteous 
war, He says that the duty of a 
Ksatriya is not to go about seeking 
or inciting wars. His duty is Yuddhe 
Apalayanam ( not flying away from 
war ). The Indian ideal has been 
that of having a military caste and 
defensive Dharmic wars. National 
conscription and militarism are bound 
to convulse the world with a ceaseless 
succession of wars which we are 
witnessing in abundance to-day as a 
result of the modern political ideals. 
The G'itd political ideal was that of 
national political unity and efficiency, 
of a harmonious combination of order 
and progress, and of defensive Dharmic 
war, and even that not for its own 
sake or for the sake of fame or 
power or wealth but as an act of 
duty, as an act of worship of God, 
and as a means of self-liberation and 
God-realization. 

( To be continued.) 



Sant Mat, or the Religion of the Saints.* 

“ By Sir Ananda Sarup, Kt., Sahebji Maharaj. 


Sant Mat is a religion of devotion, 
self-surrender and one-ment with God. 
In following it, the devotee has to 
begin with devotion for his Spiritual 
Preceptor. He is gradually led on to 
the state of complete surrender to 
the Divine Will and is finally blessed 
with one-ment or perfect union with 
the Supreme Being. It is a thoroughly 
practical religion, allowing little or 
no scope for argument and specula- 
tion. It is a religion of self-discipline, 
self-effacement, transcendental experi- 
ences and God-realization. 

The teachings of Sant Mat are 
based on three essential beliefs, viz., 
( a ) belief in the existence of God, 
( b ) belief in the oneness of the 
essence of God and the spirit-entity 
in man, and ( c ) belief in the con- 
tinuity of life after death. Thus to 
a follower of Sant Mat, belief in the 
existence of God is not a mere 
matter of opinion. For him God 
exists as surely and certainly as his 
own spiritual self. He thoroughly 
understands the oneness of the 
essence of an ocean and that of a 


drop of water and he has, therefore, 
no difficulty in understanding the 
oneness of the essence of God and 
the spirit-entity in man. Nor does 
he feel his path beset with any kind 
of uncertainty or doubt. He has to 
move in the direction of his own 
spiritual self, and nothing can be 
more certain and sound for a devotee 
than his own spiritual self ! Living 
the life of an ordinary householder 
as he does, he has to encounter 
numerous distractions every day which 
retard his spiritual progress or 
necessarily render it slow. But these 
distractions do not upset his mind, 
for he is convinced that the real self 
does not perish with the perishing 
of the physical body and that it is 
immortal and will continue to exist 
and pursue the course Godwards even 
after the death of the present physical 
body. And last, though not the least, 
he is not haunted by any apprehen- 
sions or misgivings as to ultimate 
success in his undertaking. He trusts 
in his Spiritual Preceptor and finds 
in him a true friend, philosopher and 


* Tho present article from tho pen of lato Sir Anand Sarup, Kt., Sahebji 
Maharaj, was received for tho Saints' Number of the Kalyan ( Hindi ) only a 
few days before his lamented death at Madras. He was throughout a well- 
wisher of the Kalyan and favoured us with his contribution whenever we 
approached him for the same. Although his premature death has left a void 
whioh is keenly felt not only by his immediate disciples but also by a large 
number of admirers and friends, we can take consolation from the thought that 
the soul never dies and the late Sahebji Maharaj is as alive in his soul today 
as he was when he was in the land of the living. — Editor. 
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guide who has already realized the 
ideal he wishes to realize. He walks 
in his company with full confidence 
and is happy. 

As mentioned above, Sant Mat 
lays great emphasis on self-discipline. 
When we utter a word or make 
mental effort to move a finger, we 
expend some of our spiritual energy. 
The constant use of the organs of 
the body and the faculties of the 
mind thus causes a heavy drain of 
our spirituality so much so that good 
many of us have become so much 
reduced in spirituality that it is not 
possible for us to keep our mind 
under control or concentrate our 
attention even for a brief moment. 
A follower of Sant Mat is, therefore, 
enjoined not only to abstain from all 
unnecessary activities, but also from 
the use of all such foods and drinks 
as are likely to excite his body and 
mind to abnormal activity. He has, 
besides, to take every care of his 
environments and associations, as these 
also play an important part in the 
determination of his mental equili- 
brium. Thus living a life of modera- 
tion and restraint, allowing little or 
no frittering away of his spiritual 
energy, he regularly devotes some of 
his time to the performance of 
sadhana or spiritual exercises every 
morning and evening. The spiritual 
exercises prescribed in Sant Mat, 
though simple and easy to perform, 
are highly efficacious in enabling a 
devotee, not only to make up all the 
spiritual loss he may have sustained 
in attending to the everyday duties 
of life, but a io to raise his spiritual- 
ity to that high pitch which makes 


him fit for turning the flow of his 
internal spiritual current in an inward 
and upward direction. 

According to the teachings of 
Sant Mat, the human body is an 
epitome of the whole creation and 
an apparatus through which commu- 
nion can be established with the 
various spheres and spiritual centres 
of the universe. It is believed that 
there are located in this body a number 
of force centres, technically known as 
chakras, kanwals and fiadmas, with 
which are associated spiritual powers 
of a very high order, and if these 
spiritual powers of the microcosm be 
properly developed and brought into 
action, it is held that it becomes 
possible for a devotee to establish 
communion with the spheres and 
spiritual centres of the macrocosm in 
the same way as communion is 
established with the sun through the 
medium of the eyes. But as mention- 
ed above, it is not possible for 
ordinary men with depleted spiritual- 
ity to do so. One must possess 
sufficiently high spirituality to tap 
these force centres and unlock the 
spiritual powers hidden in them. The 
spiritual practices prescribed in Sant 
Mat, however, raise the spirituality 
of a devotee to the required high 
pitch and render it possible for him 
to tap his potential spiritual powers 
and bring them into action. 

The spiritual practices prescribed 
in Sant Mat are three in number and 
are known as Sumiran, Dhyan and 
Bhajan. It is rather remarkable that 
the teachings of all saints, irrespec- 
tive of the times at which they 
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appeared and the communities and 
countries in which they appeared, 
have been uniform in regard to these 
practices. The Persian names for 
these practices are Zikr, Fikr and 
Sultanulazkar. In practising Sumiran , 
the devotee has to engage his atten- 
tion in the silent repetition of a holy 
Name at a high force centre and in 
Dhyan he has to focus it at that 
centre. Within a few days of the 
performance of these exercises, he 
begins to feel within himself a 
peculiar pleasant sensation in conse- 
quence of the gradual withdrawal of 
the spiritual currents permeating the 
body and their concentration at the 
particular force-centre. A few days 
later the spiritual power dormant in 
that centre begins to show signs of 
awakening and the devotee soon 
after finds himself endowed with the 
subtle faculties of spiritual perception. 
Having made this much progress, he 
becomes fit for initiation in the 
Bhajan practice, and on receiving 
necessary instructions he now devotes 
himself to the ‘contemplation of the 
spiritual sound’. The contemplation 
of the “spiritual sound" which is the 
manifest form of the all-powerful 
current of spirituality emanating from 
the Supreme Fountain-head of all 
spirituality and which is the sustainer 


of the entire creation, gradually 
purges his mind of all subtle impuri- 
ties and raises his spirituality to such 
a high pitch that it becomes easy for 
him to keep his body and mind 
under control and establish commu- 
nion with the high spiritual spheres 
of the universe. As, however, these 
spiritual practices and the experiences 
that result from them, form part of the 
esoteric teachings of Sant Mat, it is 
regretted that it is not possible for the 
writer of this article to go here into 
further details about them. It should 
suffice to say that with the awaken- 
ing of the dormant spiritual power 
of the force-centre constituting the first 
stage on the Spiritual Road of Sant 
Mat, the devotee is enabled both to 
overcome the intrinsic resistances 
presented by his body and mind and 
to proceed onwards from stage to 
stage, enjoying the rapturous thrills 
of various transcendental experiences 
till one day he finds his spirit fully 
awake, freed from all contaminations 
of mind and matter. Here at this 
stage the spirit conscious of its 
inherent attributes and powers shines 
as a ray of pure spirituality and the 
attainment of the final goal, i. c., 
God-realization or one-ment with the 
Supreme Being remains for it but a 
matter of one leap forward. 


Spirit of non-injury ( Ahipisa ), control of senses, mercy, forgiveness, 
control of mind, meditation and Truth — worship performed with these seven 
dowers pleases God more than the worship with ordinary flowers, because 
Devotion is dearer to God than anything else. Except devotees, who will 
worship God with these flowers? 


— Padma Purina. 



Kali Yuga-III. 


"'—•By Bireshwar Banerjee, M. A. 
( Continued from the previous number. ) 


Of the survival of Bhakti through 
all the four Yugas an explanation 
will be given in another article. Of 
its vigour and vivacity and thriving 
condition at the present Yuga an 
explanation is about to be given. 
For this purpose it will be necessary 
to relate the story of the temporary 
decline of Bhakti and her two sons, 
Jhana ( Knowledge ) and Vairagya 
( Dispassion ), consequent upon the 
inrush of the forces of Kali, and 
their subsequent rejuvenation. Those 
who are interested in the question 
and who believe the story to be a 
true account of a cosmic event are 
strongly recommended to read it in 
the original in the Padma Purana, 
Uttara Khanda, Chapters 189—192. The 
account given below is necessarily 
brief. 

Upon the first advent of Kali 
in Bharatavarsa, all the paths of 
emancipation, primary or secondary, 
including Bhakti fell into decline. 
At this critical juncture IjLsi Narada 
who holds a high office in the divine 
government of the world undertook 
a journey of observation through 
this land. The course of his travel 
took him to Vfndavana where he 
witnessed a strange and sad spectacle. 
Seated before him was Bhakti in 
visible form plunged in deep distress, 
and lying prostrate by her side all 
unconscious were her sons, Jh&na 
( Knowledge ) and Vairagya ( Dispas- 


sion ). In answer to Il§i NSrada’s 
query she said she was born in 
Dravida, that she passed her halcyon 
days of prosperity in Karnataka and 
in some places of Mahara$tr a but 
that in Gurjara ( Guzerat ) infidels 
in alliance with Kali so fiercely 
assailed her that she rapidly lost 
strength, and her two sons, Jhana 
and Vairagya lying unconscious by 
her side straightway aged into 
decrepitude. In the bracing atmos- 
phere of Vrndavana she had regained 
her natural condition but her sons 
held in the embrace of a deep syncope 
showed no sign of recovery. 

Upon hearing this pathetic recital 
the venerable Rsi bade Bhakti be of 
good cheer and poured into her cars 
the following encouraging words:— 
“Pray, do not be down-hearted, good 
lady. The present age of Kali has 
one remarkable characteristic, none 
can be compared to it in sheer 
productive power of energy. I take 
a solemn vow that in this age, aus- 
picious to Dharma, I shall set the 
action in the world, shall instal 
thee in every household and every 
heart, and the people shall celebrate 
thine advent with grand festivals. I 
shall not call myself a dasa (servant) 
of Hari until I accomplish my vow. 
In Kali thou Bhakti shall excel all 
other Dharma. In Kali those beings 
who join thy banner, even if they 
be sinners shall fearlessly ascend to 
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§rf Krona’s blessed abode. In Kali 
Bhakti alone gives Mukti 

Leaving Bhakti at Vrndavana 
Ilsi Narada proceeded to Badari 
where he had a celestial visit from 
the Kumaras (Sanatkumara and others) 
who told him to repair straightway 
to the sacred city of Kamoda situated 
at the holy spot where Ganga takes 
her earthly origin, and there cele- 
brate a Jhanayajha ( sacrifice of 
Knowledge or wisdom ) based upon 
the texts of the Sri mad Bhagavata 
during the space of seven days. 

And the Kumaras predicted that 
upon the conclusion of the Yajha , 
Juana and Vairagya would recover 
from the effects of their premature 
dotage. And from that moment there 
would begin for them and Bhakti \ 
llieir parent, a career of unexampled 
and uninterrupted prosperity. They 
would be welcome guests at every 
household where they would play 
in every heart and kindle therein the 
divine spark of devotion. 

The Yajha was held for seven 
days. Upon its conclusion lo ! there 
burst upon the gaze of the assembled 
spectators a dazzling and lovely 
, vision. Bhakti in the living form of 
love accompanied by Juana and 
Vairagya , now once more in its 
freshness and bloom of youthful 
beauty stood before them and greeted 
them. 

Bhakti turned to Sanatkuniilra 
a nd addressed him in the following 
graceful and grateful words, “By thy 
* generous action to-day I find myself 
together with my sons entirely 
2— K. K. 


restored to life and health. The 
sweet flavour of the Bhagavata 
recitation has had the effect of 
destroying the evil influences of Kali. 
Be thou good enough to tell me 
where in company with these my 
beloved ones I am desired to fix my 
abode.” 

Thereupon the Kumaras made 
reply: u Bhakti ! do thou henceforth 
dwell ( 1 ) in bhaktas who are 
attached to Govinda ( Krsna ) as the 
sole object of tlieir devotion, ( 2 ) in 
Sadhus ( holy men ), ( 3 ) in beings 
where kindness to the lowly and 
destitute is their ruling passion, put- 
ting the hearts of these in union with 
Hari’s lotus-feet when they happen to 
go astray, and these Kali-born vices 
will not be able to cast their eyes 
upon thee.” 

As the Kumaras concluded their 
speech Bhagavati Sri Kysna alighted 
at the spot and entered the hearts of 
all his bhaktas. And on all sides there 
arose from thousand throats, like incense 
offered at the altar of the 7)evata, 
the cry of Jay a ! Jay a ! ( Victory to 
Thee ) ! And couches were blown, and 
upon the assembly there fell from 
above showers of celestial flowers. 

There are many momentous ques- 
tions connected with the story of 
rejuvenation of Bhakti in the present 
Kali Ynga . These will be studied 
in due order. A beginning may be 
made with the question of the abode 
of Bhakti with a view to impress 
upon the minds of all persons interes- 
ted in Bhakti- Yoga the significance 
of the answer given by the Kumaras. 
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Of the three classes of men 
among whom Bhakti is to be found 
the first class may be passed over. 
The ordinary householder cannot all 
at once develop into a full-fledged 
Bhakta. The same remarks apply to 
the second class consisting of the 
Sadhus. For a householder to be in 
the course of a single incarnation 
changed into a Sadhu is in the 
majority of cases a vain dream. But 
anyone can begin easily at first on a 
moderate scale the humanitarian work 
of kind acts done for the helpless 
and the destitute. If the interest 
taken in this work develops into a 
ruling passsion, it will be the sure 
foundation of Bhakti \ Such is the 
pledge given by the Kumaras, 

From the story of the revival of 
Bhakti in Kali Yuga, we may draw 
a lesson of permanent practical value, 
viz., that at the present day Bhakti 
in this land may be developed in 
two distinct ways: — 

( a ) A man not endowed with a 
prosperous fund of emotions may 
begin with philanthropy which must 
become a spontaneous and fixed habit. 
When it has thus assumed the form 
of a passion it has laid the founda- 
tions of a high and noble type of 
Bhakti . 

( b ) The second means of develop- 
ing Bhakti upon which great stress 
is laid by the Kumaras is Sravan 
( hearing )— Sravan of the Sfimad 
Bhagavata . The Kumaras recommend 
a seven-days 1 Sravan. It must be 
gone through in strict conformity to 
the forms, f r which a man well 
read in the Sdstra must be consulted. 


A series of such Sravan gone through 
at intervals will never fail in develop- 
ing into Bhakti. 

It is difficult for us lay uninitiat- 
ed mortals to measure or even to 
understand the influence the Bhagavata 
is intended to exercise in the present 
Kali Yuga upon the spiritual develop- 
ment of the race. The Kumaras 
spoke of it as embodying the essence 
of the Vedas, and the Upanisads. 
According to them it was compiled 
by Vyasa with a view to rekindle 
among men the dying embers of 
Bhakti , Jhana and Vairagya. It is 
Bhakti in a visible form. 

And a few concluding words arc 
called for on the subject of the 
revival of Bhakti in the present 
Kali Yuga. Is there any truth in 
the story as it has been related ? 
Among English-educated youths there 
are hardly any who will not view it 
as a story wherein abstractions are 
personified. Truth, they say, prevails 
in the long run. The Saniltani 
Dharma maintains that the so-called 
abstraction as such has no existence. 
What manifests as abstraction in the 
dense, heavy, irresponsive medium of 
physical plane matter is a concrete 
reality — a living being of flesh and 
blood — on the higher spiritual planes. 
In the liquid, limpid, delicate, plastic 
matter of the spiritual worlds all are 
realities, all are living beings, all are 
animate intelligences. 

Thus in the spiritual world 
Bhakti— an abstraction in the physical 

plane — is a being of flesh and blood; 

Mukti is a being of flesh and blood ; 1 

Truth is a being of flesh and blood; 
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all virtues and all vices answer to 
living beings of flesh and blood. 

The Sanatana Dharma holds that 
rivers, lakes and seas are not mere 
expanses of liquid matter, they are 
sheets of water ensouled by living 
intelligences; mountains and rocks are 
not aggregations of mere solid matter; 
forests and woods are not mere 
collections of trees; they are all 
ensouled by living intelligences, the 
sun, moon, stars, our own earth are 
living intelligences. The portrait 
given of Kali is not all allegorized 
abstraction. The cyclic characteristics 
to which is given the name of Kali 
are summed up in answer to a living 
being who is their presiding intelli- 
gence. All the Yugas are living 
intelligences. 

A believer in the Sanatana 
Dharma , one who believes that Bhakti 
is a living being, that the story of 
her temporary loss of consciousness 
owing to the fierce attack of Kali 
and her subsequent recovery is a 
real cosmic event, — how would such 
a one try to understand its signifi- 
cance ? 

The Pauranic authorities date 
the beginning of Kali from the 
critical moment when Bhagavan §r! 
Krsna left off His mortal body. 
Immediately there ensued a crisis of 
fearful magnitude in the inner worlds. 
The old balance between good and 
evil was disturbed. The forces of 
adkarma mobilised under Kali, their 
captain-general, took possession of 
the land. In the encounter that 
ensued the forces of Dharma received 
a decisive setback. Bhakti had hitherto 


survived in some strength derived 
from the co-operation of her sons, 
Jnana and Vairagya and her hand- 
maiden, Mukti. The latter retreated 
in fear into Vaikuntha. Jhdna and 
Vairagya lost their youthful vigour 
and rapidly sank into a condition in 
which they were suffered to survive 
in name but disowned and denied in 
practice. Deprived of all co-operation 
Bhakti herself fell into an anaemic 
stupor and happening to meet Rsi 
Narada appealed to him for protec- 
tion 

Thus it is clear from the above 
abridged narrative that upon the 
advent of Kali there supervened upon 
the life of Bhakti a frightful crisis. 
Had the crisis seen allowed to 
mature, undoubtedly Bharatavarsa 
would have seen that last of Bhakti 
which would have lingered in human 
memory as a dead fossil, a bye- 
word, an ancient tradition, a joke. 

But Bharatavarsa had been spared 
the catastrophe. Its guardian spirit 
is wide awake. The Kutnaras hastened 
to the rescue. I£si Narada hastened 
to the rescue. The world hastened 
to the rescue. The crisis called for 
a heroic remedy. And householder 
and ascetic, Rsi and Deva , Gandharva , 
Kinnar and Nag a and ensouling 
intelligences of river, lake and forest, 
of Veda, Vedanta and mantra — the 
whole universe upto and including 
Bralimaloka united together and 
determined upon a supreme act of 
supplication — of expiation — the sacri- 
fice of Jhana ( Jnana- Yajha ). 

And the crisis was averted. The 
sacrifice was successful. Before the 
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assemblage stood Bhakti in her 
wonted loveliness of form accompanied 
by Jhana and Vairdgya — the very 
picture of youth in its freshness and 
bloom. The last crowning elements 
in this ever memorable scene was 
supplied by the presence of Bliagavan 
V&sudeva, the Lord of Bhakti. 

Such is the story of the revival of 
Bhakti in the present Kali Yu "a. 
It is a plain, straightforward story 
which bears upon its face the stamp 
of sincerity and truth. To disbelieve 
it would be to disbelieve the Puranas; 
to disbelieve the Puranas would be 
to disbelieve your own religious 
scriptures; to lose faith in religions 
scriptures would be to lose faith in 
and disown man’s last Refuge and 
Hope— a dark, depressive, tragic fate. 
Therefore, we must believe, must put 
faith in the story. 

And believing in the truth of the 
story who is the Hindu that will 
not acknowledge that it is Rsi Narada 
and the Kumaras to whom the land of 
Bharata is indebted for the preserva- 
tion and revival of Bhakti. It is a debt 
that is impious and sacrilegious to try 
to measure in terms of arithmetic. It 
is Rsi Narada who at a critical moment 
stood forth as the champion and saviour 
and preserved Bhakti from threatened 
extinction. It is IJsi Narada whose 
labours gave Bhakti a fresh lease of life. 
It is Rsi Narada who has given 
sincerity and brought hope and joy 
and an ever expanding horizon to the 
spiritual future of this land. His name 
ought to be treasured and adorned and 
invoked and blessed as one of the 
greatest benetactors of the Hindu race. 


t Vol. 4 

And so Bhakti having weathered 
the crisis of her life is, as a result 
of her convalescence, far stronger, 
far more active and vigorous, far 
more life-giving, far more benign 
and gracious than ever she was before. 
Bliagavan Narada in response to the 
appeal of Bhakti for protection vowed 
not only to preserve her life but to 
extend her empire, to carry her into 
every household and every heart. 
This vow he has with the co-operation 
of the Kumaras, accomplished. And 
the result to-day lies in the unpre- 
cedented vivification and vitality of the 
path of Bhakti. In the present age 
Bhakti is destined to accomplish a dual 
expansion, — extensive and intensive. 

As regards the extensive expansion 
of Bhakti it now “plays in every 
household and in every heart.” Both 
from the creative influence working 
in the soil as well as in the spirit 
of Kali Yiii r a the path of Bhakti has 
received an unparalleled accession of 
creative power so that it is now 
open to all. Every household is now 
a potential centre of Bhakti \ the seeds 
whereof lie dormant in the heart of 
every individual. 

The intensive expansion of Bhakti 
in the present age may be expressed 
in two different ways: — (a) Cosmic 
Sakti ( including Bhakti which is a 
Sakti) is now 30 times more pro- 
ductive than in Dvdpara Yura, ISO 
times more than in the Tret a Yura, 
and so on. ( b ) ICirtan in Kali Yura 
bestows the same siddhi as archana in 
Dvapara, Yajha in Tretd , and so on. 

To the unprecedented power and* 
efficacy which has accrued to Bhakti 
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Bliagavan Narada bears the following 
striking testimony: “Enough of 
Sankhya , of Yoga , of Yajha , of Dhydna , 
of Japa> etc., in Kali Bhakti alone 
ensures union with Brahma In 
ifa/Y a man innocent of the alphabet, 
provided he has sincere Bhakti \ goes 
to Sayujya Muktu 

The land enjoys the distinction 
of being called the Karmabhumi. It 
is the creative centre— the centre of 
Karma — of the whole universe. There 
is existent in the soil and in the 
atmosphere of Bharatavarsa a Sakti 
which is mysterious, potent, ubiqui- 
tous, which is creative on spiritual 
planes, which acts ceaselessly upon 
Karma and deepens its effects. This 
Bhakti , the fruit of Tapasya of ruling 
Iswaras, of Devas, of Rsis, makes 
possible the attainment of every 
desire— -from wealth and power and 
position to Mok$a and Iswarahood. 

This is the land where a man 
can forge and shape his future 
destiny. Its earth is creative, its 
plants exhale creative radiations, its 


atmosphere is surcharged with crea- 
tive ether, its tirthas are reservoirs 
of creative magnetism. It is one 
vast sea of creative impulse. It is 
the creative Sakti which thrills 
through and vivifies Bhakti at the 
present day. 

Bharatavarsa is the creative 
theatre of the universe. Bhakti is 
now all-powerful and ubiquitous in 
the land. Its germs now float every- 
where, the very air is thickly 
impregnated with them. They cir- 
culate in our blood, we inhale them 
with the air, we absorb and assimi- 
late them with the food. The rivers 
and mountains and forests exhale 
them, the whole land surface is 
saturated with them. 

Now is the opportunity for him 
whose good Karina draws him to 
the path of Bhakti \ “Be fixed in 
Bhakti. By Bhakti siddhis are accom- 
plished. There exists not the thing 
that Bhakti does not accomplish” 

( Mah a N a ray ana Upam$ad) 


Not even for a moment does the process of the destruction of life 
cease, because the body itself is transitory. Men who possess wisdom should 
therefore try to discover what is eternal. To know that eternal thing is the 
highest Knowledge. —Dcvarsi Narada . 

He who is ashamed to do a thing which has no reason to make him 
ashamed and feels no shame in a shameful conduct, who imagines fear: 
where there is no cause of fear and remains fearless in fearful acts, who 
discovers defect where there is no defect, and sees no blemish in what is 
worthy of being blamed— such a person possessing a wrong mentality is 
bound to be afflicted by misery and distress. 


— Dhammapad . 



Unto Bliss. 


O how great is the fascination 
of Maya that even men possessing 
sagacity and wisdom are forgetting 
their real duty, attracted by the 
glamour of a false sense of duty. 
Just ponder a while who you are, 
and what is your duty — whether 
your duty lies in extricating your- 
self from the clutches of this igno- 
rance, or in tightening the knots of 
ignorance all the more. The name 
and form caught in whose meshes 
you have conceived a relation with 
those who are related only with the 
name and form and that too by 
stretch of imagination only, and are 
thickening the veil of ignorance 
through a false sense of duty— do 
those name and form really represent 
your true self ? Did you possess this 
very name and form even before 
you entered the mother’s womb ? If 
not, what relation can you have with 
them, and what duty can you owe 
to those related with these ? Why 
don’t you untie once for all this knot 
which you have tied with your own 
hands ? Why do you labour under a 
false sense of bondage like the parrot 
caught on a whirligig. 

‘What am I to do ? This is the 
proper thing to do under the circum- 
stances. What will people say of me 
if I do not do this ? I shall indeed be 
swerving from the ideal.’ Why do you 
tighten your chains by following such 
a line of thought ? What sort of 
propriety are you talking of ? What 
ideal do you mean ? Is it proper for 


you to keep yourself entangled in 
the meshes of Maya ? Is it your 
ideal not to extricate yourself from 
the clutches of ignorance ? You say 
people will give a bad name— to 
whom ? Yourself or the name and form 
with which you have identified your- 
self ? Good heavens ! What will you 
lose through the censure of the name 
and form ? Let these be censured, let 
their prestige suffer, let them be wiped 
out of existence ! Why are you wast- 
ing away in your anxiety to preserve 
them ? Is not all this misery that 
you are suffering due to them ? 
Although eternally true, unborn and 
imperishable, thou appear transient and 
illusory only through fascination for 
these, and it is attachment for these that 
conjures up before you the distressing 
scenes of birth and death. 

* * * * 

You say your attitude will cause 
distraction to the whole family and that 
children and other relatives will 
suffer. All right. Supposing you 
throw off this mortal coil to-day, 
what will be their fate ? Will they 
survive or not ? If they will, they 
will do so even now. Why not treat 
yourself as already dead ? Really you 
conceive yourself as dead only for 
a short while and you will perceive 
how conveniently you are forgotten, 
how easily they outgrow your neces- 
sity. Surely no one has held you in 
bondage ; it is you who have imagined 
yourself to be bound. Why not snap 
this tie of ignorance altogether ? 



No. 11 ] 


UNTO BUSS 


727 


‘What shall we do ? After all, 
one is duty-bound to discharge one’s 
responsibilities. How dare we throw 
off our responsibility while we are in 
our senses ?* What a sense of respon- 
sibility ! Letting alone other tilings, 
are you sure that you will be able 
to discharge your responsibility in 
respect of your body ? Your responsi- 
bility in respect of your body will 
be deemed to have been truly 
discharged only in case you are able 
to protect it from disease and death. 
When you cannot discharge your 
responsibility even in respect of your 
body, wliat other responsibility can 
you discharge ? Have you not assumed 
this responsibility officiously of thy 
own accord ? It is infatuation 
masquerading as Love which has 
imposed this burden of responsibility 
and duty on your head. Why not 
take this burden off your head and 
throw it away ? Immediately you 
will feel disburdened and light. 

* * * * 

If you see things for yourself 
you will find that there is no room 
for sorrow, death and suffering in 
your real nature which is eternally 
free from all diseases and consists of 
bliss consolidated. You are the essence 
of ambrosia, the essence of bliss, the 
origin and fount of all light. It is 
your effulgence which is diffused all 
around, your light which is radiating 
everywhere, your glory which pervades 
the whole universe, your bliss which 
is scattered over earth and heaven 
and your nectarean sweetness 
which sustains all life. You are 


indivisible, infinite, ageless, immortal, 
eternal; you are Existence, Conscious- 
ness and Knowledge itself. Why 
don’t you realize this nature of yours ? 
Why are you spinning round through 
the windings of a labyrinth due to 
your own wilful error ? 

* * * * 

Worldly obligations will never 
come to an end. Even success in 
this world is a failure. That infinite 
joy which is a part and parcel of 
your being, you shall realize within 
yourself. You will not derive it from 
wealth, enjoyments, victory, fame, — 
propriety of conduct, Dharma ( Right- 
eousness ), nor will you find it in 
any of these. Such being the case, 
why are you knocking about hither 
and thither like a madcap, bearing 
the burden of duty and responsi- 
bility on your head and uselessly 
worrying over ideas of propriety and 
impropriety ? 

* * * * 

The eternal spirit that you are 
is neither born nor dies; it has 
neither sprung from any other source, 
nor undergone any transformation of 
itself. It is unborn, eternal, constant and 
ancient, it does not die with the death 
of the body nor does it perish on 
the extinction of anything else. It is 
minuter than the minutest and bigger 
than the biggest object. It resides 
within you, it is your own self. 
Recognize it and realize its glory 
and all your grief, sorrow and illusion 
will vanish forthwith. 

'Siva' 



‘Nothing’ is God. 


By “Ramakrishna”. 


‘Nothing* is defined as ‘not any- 
thing* as opposed to ‘anything’ and 
‘something*; as non-existence, or a 
cipher. 

A ‘Thing’ is defined as ‘Matter’; 
whatever exists or is conceived to 
exist as a separate entity, whatever 
may be spoken or thought of is a 
‘Thing*. 

‘Matter* is defined as that which 
occupies space, and which is cognized 
by us through our senses. 

Does ‘Nothing’ really mean ‘non- 
existence’, when it is said that the 
world came from ‘Nothing’ ? To the 
ignorant mind it may mean so, but 
careful reasoning will bring one to 
a different conclusion. 

‘Matter* as defined postulates 
‘space’ and ‘knowledge through sense 
perception*. Therefore, where Space 
alone is present, it is called ‘Nothing* 
in ordinary parlance, thereby indi- 
cating ‘non-existence’. This position 
will be rendered clear by the follow- 
ing examples:— 

If in a dark room, one should 
put his hand into a box, which he 
knows to contain books, he could 
say by the mere sense of touch that 
it contains books. Similarly, in 
another box should he feel something, 
which gives the smell of Jasmine, 
he could by the mere smell of it 
say that it , uitains Jasmine, and in 
a third box should he feel something, 


which when put into the mouth 
tastes sugarcandy, he could say that 
it contains sugarcandy. By hearing 
a gramophone record from a distance, 
one could say whence the music 
emanated. The knowledge, which 
one gets by touch, smell, taste and 
hearing, could all be got by the sole 
sense of sight. In an empty box 
one senses nothing. There is in it 
Space, which exists even outside it. 
The Gita ( IX. 4 ) says that God 
pervades the world in a form that 
is beyond the senses. So that, ordi- 
narily, when there is only Space, it 
goes by the name of ‘Nothing*, that 
is non-existence. Is Space really 
non-existent ? It is a scientific truth 
that Air occupies Space. The Gita 
( IX. 6 ) affirms this truth. Air is 
felt only when it blows and not 
otherwise. Air is a thing. It may 
be urged that science tells us of 
five more layers, beside air, occupy- 
ing Space. Whatever layer may 
occupy Space, it is a ‘Thing*. So that, 
what appeared to be an empty box, 
really contained something ( Air ) in 
it, ( i. e. ) it had Space and Matter, 
which fulfils the definition of a 
‘Thing*. Hence, it is impossible to 
find non-existence anywhere, and 
Thing and Nothing have become 
identical. Thing is God ( Gita VI. 
29-30 and IX. 4 ). Even the diction- 
ary defines God as a superhuman 
being worshipped as having power 
over nature and human fortunes. If 
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‘Thing’ is God, ‘Nothing’ is also God. 
God and the world stand in the 
relationship of the container and the 
contained. God in God. It is His 
virtue, and no one can understand 
Him except a Jharii ( Gita VII. 19; 
XIII. 16 ). 

Taking ‘Space’ alone without the 
question of air occupying it, even 
then, it cannot mean non-existence, 
for, Space is Akasa ( God ), Gita 
IX. 4. One cannot think of Space 
without Time and Knowledge. ‘Time 
and Knowledge’ are defined by a 
‘Thing’, and ‘Space* by ‘Nothing’. 
When Space is boundless, Time and 
Knowledge with reference to Space 
are boundless. That Space is bound- 
less is proved by the definition of 
the word ‘Nothing*, in that it is 
cipher, whose symbol is a circle. 
One may ask why a circle is 
taken of all the geometrical shapes 
to mean a cipher ? Other shapes 
indicate limited space, while a circle 
is boundless. Hence, ‘Nothing’ is 
boundless ‘Space’, Time and Knowl- 
edge from which the world came ; 
and God is all these; this is the 
real meaning. 

Should it be contended still that 
‘Nothing’ being non-existence, the only 
consequence would be the ‘Maya-Vada’, 
that one could not assert the former 
without accepting the latter, which 
should both be accepted or rejected 
together ? ‘Maya-Vada’, according to 
some, means that the world is false, 
at any rate, according to the school 
of ‘Nothing-Vftda’, which understands 
Adwaita in terms of May ft being 
false, or ‘Nothing’. Logically, if the 
K. 


world came from ‘Nothing’ ( non- 
existence ) the product of it, 1. £., the 
world, should also be ‘Nothing*, #. e. t 
false or non-existent. 

maya-vAda 

It has become necessary to dis- 
cuss this question here. As explained 
above, the world is not false but 
true, nay it is God. ‘Maya-Vada* is 
one that is urged by the school of 
Adwaitism, and some among them 
describe Maya as beyond speech; but 
there are others who argue in terms 
of this ‘Vada’ that the world is false* 
But for this difference in the argu- 
ment and point of view of the two 
schools there would not have been 
any controversy about the question of 
‘ Maya and ‘ Mithya 

Before discussing the pros and 
cons of the subject, it is well to 
remember that in the Bhagavadfita 
which is a compedium of all the 
Upanisads, Lord Krsna has not 
uttered a word about the falsity of 
the world, while speaking about 
Prakrtiy but has declared it as God. 
This truth is explained in the Gita 
as early as in chapter II, verse 17 
and more than 120 verses are uttered 
in more than 12 Chapters out of 18. 
The Lord defines ‘ Maya ( Illusion ) 
as of eight kinds, forming part of 
the Impure Maya, and that there is 
a second type of Maya , a Pure Maya y 
supporting the first. This Maya is 
God ( Gita VII. 4 to 7 read with 
XIV. 3 ). Hence, one can straightaway 
dismiss the subject, and yet, if it is 
possible to disprove it on its own 
merits, the position would be better 
understood. 
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This ‘ Vada? ( theory ) started from 
the two names of Prakrti, out of 
several others, i. e. y Maya and Mithya . 
According 1 to some, both the names 

mean that the world is false. Some 
declare it to be false in toto, while 
others in its appearance. The latter 
is implied in the former. 

Taking Maya first, the world is 
declared false on the etymological 
basis of the word ; yet, the same 
school of thought by an elaborate 
argument describes it as beyond 

speech, and says that as such it is 
false. The argument is, “Why should 
it be found impossible to describe a 
thing, if it was real T If such an 
argument should hold good, God also 
is said to be beyond speech ( Gila 
II. 29; Mandftkya , Chapter IV. Karika 
60 ). Has He also to be falsified 

on that account ? 

The next position taken refers to 
the first three states of man. In 
this Bhavana, or Consciousness of 
man, is taken as the prime cause 
for concluding that the world is 
false. An existence is said to be 

real, when it is independent and not 
subjective. Since this world is subjec- 
tive, it is taken as false, and how it 
is subjective is proved by the first 
three states, viz., wakeful state, 
dreaming state and sleeping state. It 
is stated that the consciousness of 
one state is not maintained in the 
other two, and for any state of mind 
to be real, it should continue to 
exist at all times without limitation, 
and since this world is only one’s 
consciousness i* one’s wakeful state, 
and does not exist either in the 
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dream or sleeping state, it is unreal, 
but that the consciousness of the 
impersonal I alone exists in these 
three st ites, and hence the world is 
subjective to the impersonal I, who 
is real and eternal. Thus the con- 
sciousness of the impersonal I has 
become the “King-maker”, so far as 
the world is concerned. That I is 
the king is not doubted, but that 
there is an Emperor over him is 
forgotten, and the kingdom of God 
( world ) is blindly given away 
to I, whose kingdom is only his 
own body. This outlook has 
falsified the world. The reason for 
this outlook appears to be based on 
the idea that the Atmd, i. e\, I, and 
the Paramatifia are identic.il. Here 
one factor is forgotten, viz., Quantity. 
How this quantity is the deciding 
factor, for deciding the world to be 
either false or true, is seen below. 

It is very much to be doubted whe- 
ther the basis on which this argument 
stands is correct. Evidently, the first 
three states of man are cited, as they 
belong to the field of Ajnana 
( Ignorance ), where only unconciousncss 
prevails. Taking the consciousness 
( Impersonal T ) in the three states, 
and pushing the argument further to 
the field of Jfiana , it leads to two 
other states, Tanya and Tunyatlta , 
corresponding to Jtvanmukta and 
Vidchamukta . If the impersonal T, 
Sdkfi as he is called, continues to 
exist, right to the end of the two 
states of Jhana, there would be 
absolutely no ground to disapprove 
the argument of the first three states. 
The scriptures and experience of 
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Jfianls are said to indicate otherwise. It 
is said that in the Tufty a state the Saks'/ 
continues to exist, but in Fuflyat'da 
he disappears, i. e . the Jham becomes 
unconscious that he is Sdksj , and 
becomes one with Brahma ( Vasi$tha } 
V. 7 canto Vl, tahcwyopakhyana, verses 3 
to 182; G'dd, VI. 7, XIII. 31 ). Hence, the 
Sak$ 7, who was present in the three 
states of Apt ana , and continued his 
existence in the first stage of Jhana 
disappears. Can it, therefore, be said 
that this Saks i is unreal, on the 
basis of the three states of Ajhana ? 
It only proves the identity of Jhana 
( Shapelessness ) and Ajhana ( Shape ). 
That the Saks'/ is eternal is the truth. 
It may be said that the fifth one is 
not a state. That is exactly the 
reason for not accepting the argu- 
ment, since all the four states are 
covered by unconsciousness, which is 
the basis of this argument. There- 
fore the mere unconsciousness of one 
state in another does not falsify the 
former. Each state has its own 
merits and demerits, and cannot be 
compared with any another state. The 
saying that comparisons are dangerous 
aptly applies in this case. Thus the 
original argument becomes untenable. 

Other arguments such as, snake 
in a rope, horns of hare, mirage and 
water, etc., are often quoted to prove 
the falsity of the world. That men 
arc deceived in these cases is not 
disputed. When the world is made 
false on the analogy of the above 
examples, difficulty arises. Taking the 
first example, both arc things which 
exist individually, but in the case of 
the world and God, with which they 


are compared, the former is said to 
be non-existent, and only the latter 
existent. How a comparison is to be 
made between these two sets is doubtful, 
unless the snake is also made unreal, 
not only in the rope, but anywhere 
else. But to continue, it is s.id that 
man very often mistakes a rope for 
a snake, i. e ., the consciousness of man 
belies him. In the case of the three 
states of man, it is total loss of con- 
sciousness, and here, there is mistaken 
consciousness. Eor a person to mis- 
understand one thing for another, he 
should have knowledge of both, which 
again means, that both ire real things. 
Otherwise, it is impossible to mistake 
the identity one for the other. In 
the case of snake and rope, both are 
things which exist, i. e. real. Similarly, 
the world and God must both exist, and 
hence real. Though they are real, 
yet there arises a misunderstanding, 
as in the case of the snake and the 
rope. The misunderstanding lies in 
looking at the world as such, and 
not as Brahma. The difficulty is not 
with the object seen, but lies in the 
subject, the ‘Seer 1 . However much 
one’s consciousness may play with 
him, things outside him remain as 
they are. Can one’s own mental 
difficulty wipe out this world altoge- 
ther ? If this should be the state of 
affairs in this God-governed world of 
ours, nothing but utter confusion 
would prevail. A drunkard, a man 
in ecstacies of love, worldly or divine, 
or in utter sot row, would kill his 
wife and children every time he 
becomes unconscious, and revive them 
the next moment. Curiously enough, 
in the case of a drunkard, it is said 
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that he loses his senses, but in the 
case of a Jnani , the world is said to 
be lost for him, not understanding 
that both mean the same thing, viz., 
that unconsciousness is the ruling 
factor. Thus total loss of conscious- 
ness or mistaken consciousness has 
nothing to do with the existence or 
otherwise of the world. Such being 
the case, when the May avail is 
asked “How is it, we find the world 
real”, the answer that is offered is, 
it appears so to an Ajnam, but not 
to a Jnani. There are two Satya- 
sankalpas ( Imaginations ) here to be 
compared. One is that of the Jnanu 
whose Sankalpa is that the world is 
false; as against this, there is the 
Satyasankalpa of God, and both 
sankalpas co-exist. There can be no 
dispute, if it is said, that the San- 
kalpa of God prevails and that the 
Jnani ( impersonal T ) is after all a 
speck of the world, which in its 
turn is a speck of God ( Gjta X.42 ). 
The word Satya indicates a true 
one. If the sankalpa ( resolve ) of 
God is true, the result cannot be 
otherwise. Truth cannot bring forth 
falsity. What is the Satyasankalpa 
of God ? It is “I shall become Many.” 
It is not even, “I shall make many.” 
Even then the result must be the 
same, a true result. The indivisible 
‘Whole* has chosen to divide Itself, and 
the division is the world. Can a 
part be anything except the ‘Whole*? 
If the ‘Whole* is eternal, can it be 
said, that the part is not ? Here, 
one thing must be clearly understood, 
viz., this part is not only the imper- 
sonal ‘I* but a’ o the covering of it 
( K$etra and K$etrajha, or Prakrit 


and Purity Gita XIV. 3 ). Thus the 
Satyasankalpa of God prevails till 
the time of final dissolution, when 
both the Jnani and the A jnani enter 
Him without distinction. Even then, 
the world does not vanish in non-exis- 
tence. It is always existent, i. e. 
before creation as God Himself, after 
creation as God in God, and after 
dissolution as God Himself. So that, 
at no stage of its life the world, 
is false ( Gita XIV. 3 read with 
VIII. 19). It is therefore idle to say 
that to a Jnani the world looks 
false. This also proves Quantitative 
superiority of God. 

The above is a comparison between 
the Atma and the Paramatma . Now, let 
there be a comparison between Atma 
and Atma . The world is full of cou- 
ntless ‘I*, though for the time being they 
are encumbered by Ajhana . Can one 
‘I* ( Jnani ) wipe out other countless 
‘I* in the world, by his Sankalpa , 
that the world is false ? This is 
impossible. All that can be said of 
him is that he becomes unconscious 
of the world as such. His senses do 
not work in a worldly way, i. e. y the 
consciousness of differentiation is lost. 
He is conscious of only one thing 
Brahma ( Gita VI. 7; Jnana-vasi$tha 
Chapter VI canto III verse 9 ). How 
does the Tord begin chapter VII in 
Gita ? In the second verse, He sa ys, I 
shall narrate to you what Sastras 
say, coupled with experience , and so 
on. This chapter deals with Himself 
and Prakrtu Hence the experience 
of a Jnani cannot be otherwise (V.8 
and 9; VI. 7 to 10 and 31; XIV. 20 
to 25; XV. 5 ). A Jnani never runs 
counter to God, 
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PURUSA AND PRAK^TI 

Purn$a and Prakrti are eternal {Gita 
XIII. 20 and 32; XV. 7 ). The former is 
living in the latter ( Gita VII.25; XIII. 
22, 23 ). Hence, one cannot take the T 
in one, and throw away the covering. 
The Lord pervades animate and 
inanimate objects, inside out ( VI. 29 
to 31; XIII. 16 ). He is even character, 
gambling, and what not ( X. 34, 36; 
VII. 12 ). The one is the Father and 
the other is the Mother ( XI 1.4 ). The 
latter protrudes from His Avyakla 
( unmanifest ) state, and enters HIM 
after dissolution (VIII. 18; XIV. 3). 
Hence, creation does not affect the 
Lord. He is changeless ( XIV. 15, 17 ). 
When the Lord is seen in such 
countless ways, it will be idle even 
to imagine that the world is false to 
any one of His creation {Jhani or 
not ). The very argument adduced 
in the case of a Jhani about the first 
three states of man comes in his way. 
If the world is false to a Jharii on 
the analogy of the three states, he 
could as well take his food in the state 
of Dream or Sleep. Why come to the 
wakeful state ? A thing, appearing real 
or false to one {Jhan'i or not ), should 
be so to everyone ( Jharii or not ). A 
thing cannot be real and false at the 
same time. Hence, the Lord says that 
the Jhani behaves like other men, 
eats, drinks, walks, and does all that 
other men do, but has not the con- 
sciousness of those acts ( V. S, 9; VI. 7 
to 10, 29 to 32, XIII.31; XIV. 22 to 
25 ). He is either Brahma or has the 
consciousness of Brahma ( VI. 7; XIII. 
31 ). He is both a Videhamukta and 
Jivanmukta in his life time, and not 


after death, as some say. So that 
one is unable to understand at what 
state in the life of a Jhani the world 
appears false. Here, a question may 
arise that if the world is real and 
eternal, does it co-exist with God ? 
The question implies the two as 
separate entities, which they are not 
( VI.31; VII. 7 ). 

The Upanisads and other scriptures 
also maintain that the world is 
Brahma { Jhana-vasisth a, Charter VI 
canto 1 verse 42 ). Yet one commentator 
brushes aside this truth with one 
sweep, and explains that it is said so 
to convince the ignorant about “God 
and Creation”. How far this convinces 
one is left to each reader to judge. 
If certain truths, established by 
certain Upanisads or portions of 
them and other sciptures, are to be 
treated so lightly, why not others as 
well that speak of some other truths ? 
The result would be that none of 
the Upanisads could be relied on, on 
any truth whatever. Hence, this 
world is not false, but it is Brahma • 

MITHYA 

As explained above, Mithya and 
Maya are synonymous terms. The 
world is made false by its appearance 
by Mithyavada . Much of the argu- 
ments above covers this question, and 
yet, as it is pointed out by some, 
that Mithya means Phenomenal, it 
cannot be synonymous to Maya . If 
Mithyavada is to mean false, the 
correct meaning would be a fabulous 
story ( Myth ). For, appearance is of 
two kinds, false and true. If the 
appearance of the world is defined as 
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phenomenal, it would mean true 
appearance. No further question arises. 
Hence the correct meaning of Mithya 
is ‘Myth* according to this Vada. 

It has been shown above that 
the world is God. Why then is this 
Vada ? Simply to explain and esta- 
blish the Pure Monism of God. If 
the world is said to be God, one 
has to give all the attributes of the 
world to God, as parts, changes, 
shapes, etc. If God is qualified, it is 
feared, that Pure Monism ( Adwaitism ) 
of God would be affected. Does He 
really thereby lose his pure monism, 
is the question. If the Sastras take 
a definite stand one way or the 
other about God, the difficulty would 
be understood. They give such lati- 
tude about the character of God, 
that in the end they conclude by 
describing Him as beyond speech. 
He is Saguna. He is Nirguna. He 
is neither, and beyond speech. If 
one should fix the Lord to a parti- 
cular aspect, he mutilates Him. The 
Omnipotence of the Lord is knocked 
out of Him. The terms “Omnipresence 
and Omniscience”, would not apply 
to Him. He is Absolute, in spite of 
qualifications ( XIII. 15, 17, 31, 32, 33 ). 

As stated above, by “Phenomenon” 
is meant, true appearance; for, it is 
defined as visible manifestation or 
appearance. A thing becomes visible 
only when it has a shape. Shape 
means external character of a thing. 
The world has a shape, and if the 
world and God are identical, God 
should have a shape or Original Perso- 
nality. The Gita, XIII. 30, says, He 
is not so. Hence, the world is not 


the Original Personality of God. The 
world is neither the original aspect 
of God nor it is false, for it has a 
shape. What is it then ? The Lord 
says “I am covered by Maya" The 
world is, therefore, His Maya . Maya 
is not false, but ?t is one beyond 
knowledge ( VII. 5, 25 ). This Maya 
( World ) is His manifestation or 
Revelation ( J7iana-vcisistha , Chapter V 
canto 8 verses 87 to 89; Gita XIV. 3 ). 
What is this manifestation ? As 
explained above, He became many. 
What is man 3 ? They are hands, 
legs, eyes, heads, faces etc., pervading 
all creation (XIII. 14;. He is also, 
so many other countless shapes and 
things ( Gita X ). Hence the Imper- 
sonal God has become Personal, 
by means of the world, but this 
personality is not His original 
personality, since the world is only 
one Ani\a ( part ) out of countless 
others. The world is, therefore, His 
Personality, and yet not His Original 
Personality. 

The shapes of the world are, 
therefore, true. Can it be that the 
Names are false ? If the shapes are 
Brahma , their names cannot be other- 
wise. The several names are only a 
combination of letters, which have 
their origin in “OM”, which is Brahma 
( Gita VIII. 13). The first Mantra of 
Mawjtkya describes the world ( Shape 
and Name ) as “OM”. Shapes and 
Names are all Brahma . Man born 
in ignorance, forgot the Bralunic 
character of the shapes and names, 
and began using them otherwise. 
The world, a speck as it is, will 
not affect the Lord, who is a “Whole”. 
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The Lord says, it is an Enigma 
( X. 5 ). He is Omnipotent. 

If the world is false, it means 
‘Nothing*, which is defined as a 
cipher, whose symbol or appearance 
is a circle. There cannot be a 
circle without its centre. The latter 
becomes the cause for the former 
( effect ). The cause and effect have 
become identical, in that the former 
protruded from the latter. The circle 
represents the world by God in 
appearance, and the centre represents 
God by no appearance. He has both 
qualities ( Jhana-vasist/ia, Chapter V 
canto 8 verse 86 ). 

What is explained in the above 
passages is beautifully explained in 
a story of Jh a n a- v as is l ha. It runs as 
follows — 

King Prahlada, a great BJiakta as 
he was, daily worshipped the Lord 
( Visnu ) in his usual way. One day 
the Lord was pleased with him, and 
came down to the place of worship 
of the King. The King, understanding 
the presence of the Lord, prostrated 
and worshipped Him in various ways. 
The Lord asked the King to seek 
a boon. The King replied, that 
the Lord might grant him any 
boon that He thought best for him. 
The Lord said, “Thou slialt know 
Thyself,” and disappeared. The King 
became in consequence a Jhani in 
course of time. One day the King 
sat in Nirvikalpa-sam a dh i, and 
gradually lost himself, and became 
one with Brahma . He continued to 
be so far 5,000 years In the absence 
of the King, utter confusion began to 
prevail in the kingdom. The subjects 


( Raksasas ) began to kill each other 
for wordly gain. “Might is Right” 
became the general law for all the 
subjects. The result was that the 
race of “Raksasas” began to grow 
thinner day by day. 

The Lord thought within Him- 
self, “The King of Raksasas is in 
samadhi, there is no one to rule the 
kingdom, and the subjects arc 
destroying each other. If this state 
of affairs should continue, the race of 
Raksasas will become extinct sooner 
than ordained. The consequence will 
be, tlut the gods will attain Nirvana . 
If there be no gods, there will be 
no Yajha in the world, and conse- 
quently, there will be nothing for 
men to live upon. The final result 
of all this will be, that Dissolution 
will overtake the world sooner than 
ordained ” 

Having thought so, the Lord 
accompanied by LaksmT came down 
to the King, and blew bis 
famous Conch, and woke up the latter. 
When the King became conscious 
again, the Lord told him, “O King, 
why do you waste your body in 
samadhi. You are destined to rule 
your kingdom. Rise and do your 
duty. Be a Jlvanmukta ( liberated in 
life ) and rule the kingdom till the 
end of this Yu : :a'\ and disappeared. 
The King did as he was ordered by 
the Lord. 

The story brings out certain 
lessons. 

1. That though the king, who 
was a Jhani , was one with Brahma 
in Samadhi ( Yidchamukta ), the world 
continued to exist. The king was only 
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unconscious of it. If the world was 
false, the Lord would not have taken 
the trouble of going down to the 
King, to remind him of his duties as 
a king. 

2. The world is Brahma. For the 
instruction of the Lord was “Be a 
Jivanmukta and rule the kingdom,” 

i. e. perceive the world as Brahma. 

3. That so long as the Satyasan- 
kalpa ( will ) of the Lord exists or 
continues, the world also must con- 
tinue. It will enter Him at the time 
of Pralaya ( universal destruction ), 
and no creation in the world can 
alter it. 

4. The Sankalpa even of a Jhan'i 
is that he looks at the world as 
Brahma , and not as a false thing. 

One may, however, point to the 
Crow in “Bhusundopakliyana” of the 
same book, and say that it survived 
the universal destruction. The same 
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question was raised by Sage Vasi$tha, 
and the Crow answered him by say- 
ing, “The ways of the Lord are 
mysterious. It was His will !” 
(Verses 141 to 143 ). 

If Maya-vada , meaning thereby 
the falsity of creation, as opposed to 
creation being true but beyond speech, 
is still to be persisted in, it has to 
be bracketted with the theory of 
“Nothingness”, meaning non-existence. 

Summing up, we have the follow- 
ing results:— 

l. “Nothing is God.” 

ii. “The world is God." 

iii. “The pure Monism of God is 
not affected by the world 
being Brahma .” 

Sage Vasistha, defines Avidya 
( Nescience ), as the state which does 
not allow the world to be understood- 
as Brahma ( Chapter II, Canto 1, 
verse 42 ). 


Anger and lust are very terrible, there is no mercy in them, know 
them to be like Death itself. They are the snakes in the ocean of Knowl- 
edge, the barrier to the glen of worldly happiness and destroyer of Bhajan 
( worship through God’s Name ). Though not in water, and without the help 
of water, they can drown a person, can burn him without fire and kill him 
without any weapon. —Jhaneswar. 

Blessed are the parents of the blessed son who carries on somehow 
the Bhajan of §ri Rama’s Name. One who utters even through mistake 
the Name of §r! Rama, if he wears a pair of shoes made of the skin of 
this body, that is also not too much. The Chandala devotee who is devoted 
to Bhajan day and night deserves all praise. What is the value of high- 
birth to a person who does not utter 6ri Hari’s Name ? 


— Tulasidasjl. 





A Muslim Devotee. 



Wavelets of Bliss. 


PUT AWAY FROM MEMORY 

‘Never grieve over an injury that 
may be caused to you by another, 
know it to be the result of some 
evil action performed by you in the 
past; never allow the thoughts to 
enter your mind that such and such 
a person has done you this injury. 
Know it for certain that injustice is 
never -done in the kingdom of God. 
The harm that has come to you or 
the mishap that has befallen you is 
undoubtedly a reaction of your past 
action. Truly speaking, no one can 
ever inflict any suffering on you 
without any cause. Nor is it possible 
that the effect should precede the 
cause. Therefore, whatever suffering 
comes to you is undoubtedly the 
result of your own Karma. God in 
His mercy metes out justice to you 
in order to absolve you from your 
sins. Know that person who has 
caused you suffering to be a mere 
instrument; it is through ignorance 
and folly that the poor creature has 
accepted this role. He has sought 
his own ruin and has invited suffer- 
ing for himself by inflicting pain on 
you. It is quite evident that he 
who invites suffering for himself is 
surely not wise; he is self-deluded, 
and therefore deserves our pity. Be 
not angry with him, do not wish 
him harm in return, never desire 
that evil may come to him; on the 
contrary pray to God that He may 
be pleased to bring back that deluded 
4—*. K. 


By Hanumanprasad Poddar 

brother to the path of virtue, awaken 
his good sense and forgive his sins 
committed through ignorance.’ 

‘It is possible that forced by 
circumstances he committed through 
mistake the act which caused you 
suffering, but now the fire of repen- 
tance is burning within his heart, 
and he is feeling uncomfortable in 
his mind. Under such circumstances 
it is your duty to extend your love 
towards him and treat him with 
utmost kindness. Tell him frankly, 
“Brother, why are you so sorry ? 
Surely you are not to blame for 
this. The pain that has been caused 
to me was due to my own past 
Karma. You have rather done me a 
good turn by helping me to work 
out my Karma. You should there- 
fore no longer feel uncomfortable in 
your mind.” These words coming 
from a sincere heart will surely 
assuage his feelings; he will come 
to his senses and will never do 
harm to others in future. If, how- 
ever, he inflicted pain on you know- 
ingly and deliberately and through 
evil intent, and instead of repenting 
for his action he may be chuckling 
over it, your noble conduct and 
loving behaviour will change his 
mind and move him to repentance. 
Your magnanimity will compel his 
homage. His heart will be purified. 
This is as certain as anything. But 
if this does not happen you are in 
no way the loser. Through ypur 



738 


the kalyana-kalpataru 


[ Vol. 4 


ideal and loving behaviour your own 
mind will remain perfectly calm and 
composed.* 

‘Never bear him any grudge. If 
you entertain this feeling towards 
him you will be sowing in your own 
mind the seeds of many other sinful 
propensities of a similar nature. His 
mind will also know no peace. Even 
if he had no grudge before, your 
unfriendly behaviour will now estrange 
him from you. The result will be 
that the fire of hatred will smoulder 
in the hearts of you both ; the feeling 
of animosity will make both of you 
miserable and throw both of you to 
the morass of sin. Therefore banish 
altogether from your mind the idea 
that such and such a person ever 
did you any harm.’ 

BEAR IN MIND 

‘If you derive the least benefit 
from any one, or should any one 
contribute to your happiness in any 
way, acknowledge his services from 
the bottom of your heart and feel 
grateful to him. Never for a moment 
think that the benefit or happiness 
you derived was due to your Prarabdha , 
that he was only an instrument and 
did nothing to claim your gratitude. 
On the contrary, you should feel that 
he conferred a great boon on you by 
becoming instrumental in contributing 
to your happiness. Gratefully remember 
the help received from him, through- 
out your life do not forget it even 
when circumstances have changed, 
and always try to make him happy 
and be of service to him. Do not 
hesitate, when necessary to acknow- 


ledge his services to you openly 
before a large gathering. This will 
foster mutual love between you and 
your benefactor and promote happi- 
ness and peace; the spirit of 
making others happy will grow from 
more to more among people; mutual 
sympathy and the spirit of service will 
receive encouragement. Remember 
that he who cherishes a feeling of 
gratitude towards his benefactor 
renders a great service to the world 
at large; for such an attitude pleases 
the heart of the benefactor, he feels 
encouraged, and the spirit of service 
and benevolence gets strengthened 
within him. God is pleased with 
those who are grateful, and angry 
with those who are ungrateful. 
Therefore be grateful and never 
forget the obligation of your benefactor.’ 

‘It is the impurity of our own 
mind that is mainly responsible for 
bringing to your notice only the dark 
side of others* character. Make your 
own mind faultless and you will find 
that the number of sinners in this 
world is very much reduced.* 

‘Cultivate the habit of observing 
your own faults, examine the weak- 
nesses of your heart very critically 
and you will realize that your heart 
is full of impurities; then you will 
hardly find any time to detect the 
faults of others.’ 

‘Every thought arising in the 
mind carries with it the feeling of 
love or hatred, which is the root of 
joy and sorrow of an individual, who 
observes virtue or vice in another 
according as he is influenced by love 
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or hatred towards him. Even the 
vices of him whom we love appear 
to us as virtues, and the virtues of 
him whom we hate appear as vices. 
Unless we take off these coloured 
glasses of love and hatred from our 
eyes it is not possible to know a person 
in his true perspective.* 

‘Be an impartial observer of every 
thought-wave arising in your mind, 
very soon you will notice that such 
waves no longer arise in your mind. 
This is a sovereign recipe for con- 
trolling the mind. Similarly? if you 
can dispassionately observe the im- 
pulses of love and hatred without 
identifying yourself with them, you 
will soon find the practice helpful 
in controlling those impulses.* 

‘Life is very short; live amicably 
with all, behave well with all; scatter 
ambrosia everywhere and do not let 
fall even a drop of poison anywhere. 
Your conduct influenced by love is 
ambrosia and that influenced by 
hatred is poison.* 

‘If a person calls on you even 
for an hour, fill his heart with ambro- 
sia through your loving and straight- 
forward behaviour; take care that 
none may catch poison from you. 
Remove all poison from the heart 
and fill it up with ambrosia and then 
scatter the same at every step.* 

‘Do not imagine yourself to be 
great because of your superior birth, 
social status, learning, wealth, and 
position. Remember the same Lord 
is pervading in all. Superiority and 
inferiority exist only in our worldly 
relations and do not belong to the 
Aima? 


‘In our worldly relations obser- 
vance of indiscriminate equality is 
impossible and harmful; therefore 
observing inequality, where necessary, 
in our worldly relations, maintain 
equality in your . mental outlook. 
Know all to be equal so far as the 
Atma is concerned. Neither look 
down upon another as inferior, nor 
let any sense of self-importance enter 
your mind.’ 

‘He is really great who regards 
himself to be humbler than the 
humblest creature. Remember always 
this secret.* 

‘God is ever and anon with you. 
Do not forget this fact. The sense 
of His being always present with 
you will prove very helpful in ridding 
you of all fear and sin. This is not 
a mere hypothesis ; He is really present 
with everyone of us.* 

‘Increase your faith in the exist- 
ence of God; the day you are fully 
assured of His existence you will be 
absolved from all sin and will have 
your face turned towards God.* 

‘Always try to make yourself 
strong, healthy, powerful and pure. 
In order to achieve this purpose you 
will have to persuade yourself firmly 
that you are really so. And in fact 
you are so. You are not the body; 
you are the spirit. And the spirit is 
always strong, healthy, powerful and 
pure. It is only when one identifies 
oneself with the body that weakness, 
disease, impotence and impurity 
creep in.’ 

‘Identifying yourself with the body, 
never imagine that you are strong, 
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healthy, powerful and pure. Your 
doing so will simply go to swell 
your vanity, because these qualities 
do not exist in the body.’ 

‘Identification of Self with the 
body is itself a sin and is the greatest 
form of impurity. Regard yourself 
either as the Atma , , a pure and 
integral part of God Himself, or as a 
servant of God, the Lord of the 
heart. The Atma is inherently pure 
and strong, whereas a servant of God 
also through the contact and power 
of his Master becomes as pure and 
strong as the Master Himself.’ 

‘Never try to circumscribe God. 
He is indefinable. He is both possess- 
ed of Form and Formless, and is 
also beyond Form and Formlessness 
both. In whatever aspect the devotee 
worships Him, he will find Him in 
that very aspect There lies His 
divinity.’ 

‘Without wasting time in the 
attempt to understand intellectually 
the nature of God or His creation 
cling to anyone of the multifarious 
paths of discipline with reverence 
and devotion and begin to advance 
along that path. As you proceed, 
the whole enigma will begin to un- 
ravel itself to you. If instead of 
marching along any path you idly 
spend your time in discussions you 
will identify yourself with a particular 
creed and waste your life in fruitless 
controversies and disputations. Truth 
is not realized through argumentation 
and theological discussions, it is 
realized through service of one’s 
preceptor and reverently treading 
the path pres< ribed by him.’ 

/ 


‘Cultivate dispassion towards all 
objects of enjoyment. Denial of four 
things is necessary for cultivating dis- 
passion, viz., the beauty, pleasureable- 
ness, loving nature and reality of the 
world. Develop attachment for God; 
realize that all these four things are 
present in Him in their entirety.’ 

‘One should always avoid evil 
company and take to the company 
of the virtuous. The company of 
those whose entire outlook is worldly 
is very harmful. To say nothing of 
living things, even the association of 
lifeless objects which tempt the mind 
and attract the senses should be 
given up.* 

‘One should never utter even by 
mistake, nor hear anything, in opposi- 
tion to God. It is the greatest sin 
to utter or hear such words.’ 

‘Freeing the mind from the feel- 
ings of attraction and repulsion, one 
should enjoy objects of pleasure 
through the senses dispassionately 
and not with the feelings of love 
and hatred, nor as a slave of the 
senses.* 

‘The greatest obstacle in the path 
of an aspirant is the desire for fame. 
It is easy to renounce the attraction 
for wealth or woman, but it is 
exceedingly difficult to renounce the 
attraction for fame.’ 

‘The seat of happiness is your 
mind. Happiness does not lie in any 
action or external object. If the 
mind is silent, you are happy; other- 
wise there is no happiness for you. 
To attain peace of mind, it is 
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necessary to renounce all worldly 
desires.* 

‘Whatever you do, do it as a 
service to God and for His sake. 
Peel that you are enjoying the high- 
est favour of the All-merciful Lord. 
Rely completely on His grace, and 
whatever be the result of your action 
accept it most cheerfully as His 
dispensation.’ 

‘Life is ebbing fast; every moment 
we are approaching Death and very 
soon the sands of life will run out. 
Knowing this, keep yourself always 
harnessed for the coming journey 
disposing of all your worldly affairs. 
By harnessing oneself for the journey 
is meant absolute renunciation of 
the attractions of the world and 
developing an intense longing to 
meet the Lord.’ 

‘Live in this world as an actor 
in a drama: never be negligent in 
playing your part, nor should you 
claim anything as your own. Negli- 
gence in playing one’s part will 
constitute an act of disloyalty to 
one’s master, and to claim anything 
as your own will be dishonesty. 
Know this world to be a stage, but 
play the part allotted to you as 
earnestly as if the world were real.* 

‘Everyone has his strong points 
as well as his weak points and 
everyone is liable to error. If you 
make it a point to pick holes in 
another’s work, you will develop a 
very bad habit in course of time 
and you will begin to find fault with 
activities of the purest type. The 
result will be that you will grow 


miserable yourself, and will make 
others miserable. Instead of this if 
you cultivate the habit of observing 
only the good points of others your 
outlook will assume a sattwic character. 
The brightness of your mind will 
increase. You will get peace. Form 
this habit of observing only the good 
points of others and see how happy 
you feel.* 

‘Do not probe others* errors, 
forget them if you observe them, 
appreciate from the bottom of your 
heart their good motive, industry and 
devotion to work, and try to discover 
the good points in tlieir work. Make 
yourself virtuous and good.* 

‘Be a man of honour. Know 
first what true honour consists in. 
One can be called a respectable man 
by virtue of his wealth even though 
lie may have accumulated it through 
dishonourable means ; but he commands 
no respect in the eyes of God. He 
alone is truly respectable in the eyes 
of God who, though leading a life of 
abject penury and otherwise appear- 
ing discreditable in the eyes of the 
world, does not swerve from the 
path of virtue.* 

‘Do not abandon Dharma ( the 
path of virtue ) in exchange for 
honour and praise. Vindicate right- 
eousness even at the cost of honour 
and fame.* 

‘Do not pride on wealth, property, 
physical beauty and man-power. You 
may lose all these in the twinkling 
of an eye. True strength is that 
which you derive from God. Try to 
acquire that strength.’ 
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‘Abundance of hospitals, dispen- 
saries and physicians at a particular 
place is a sure indication that the 
inhabitants of that place have become 
physically degraded. Where lawyers 
are found in large numbers and the 
court rooms are crowded the honesty 
of the residents of that place should 
be known to have almost disappeared. 
Where obscene literature finds a 
market know the people of that 
place to be morally depraved.’ 

‘Diseases cannot be uprooted by 
medicines and hospitals alone. Eradi- 
cation of diseases is possible only 
through control of the senses and 
purity of mind. Control of senses 
and purity of mind not only ensure 
our physical health but our spiritual 
health also. Therefore, constantly 
endeavour to control your senses and 
purify your mind.’ 

‘ Satsanga ( association with holy 
men ) helps us in controlling our 
senses, and purifying our mind. There- 
fore, giving up the company of evil 
men, associate only with the virtuous.' 

‘Quarrels and disputes cannot be 
brought to an end merely through 
lawyers and law-courts. In order to 
exterminate quarrel the main thing 
necessary is honesty. If people give 
up the desire to deprive others of 
their legitimate dues there will be 
no more of quarrels.’ 

‘It should always be remembered 
that the primary goal of human 
existence is to attain Love of God. 
Love of God can be attained only 
through His grace, and not through 
any course of discipline.’ 


‘Do not pride in your spiritual 
practices. Devote yourself heart and 
soul to meditation and repetition of 
His Name, as a behest from Him 
and for His sake, but do not allow 
any sense of your being a spiritual 
practicant enter your mind.’ 

‘Strengthen your faith in God. 
The more you acquire this faith, the 
nearer you will come to God.' 

‘Faith in God is the only strength 
of true devotees. Surrendering them- 
selves completely to God, they spend 
their life only in His remembrance.’ 

‘Remember, there is no one so 
benevolent, kind and loving as God 
and no one can compare with His 
Beauty and Glory. He is your constant 
companion. He is always ready with 
outstretched arms to take you up in 
His bosom.’ 

‘All that you see in this world 
belongs to Him; not only that, it is 
He who has assumed all these forms. 
Whatever is happening before you is 
nothing but His sport. He is sport- 
ing with Himself.’ 

‘This mystery will remain a sealed 
book to you so long as you do not 
surrender yourself completely to Him. 
Giving up all pride and self-esteem 
take shelter under Him, have un- 
shakable faith in His grace and 
renouncing all fear and anxiety offer 
everything at the altar of His feet.’ 

‘Keep your mind engaged in 
His thoughts. Gladly accept what- 
ever He may be pleased to ordain 
for you; carry out willingly all His 
behests, and placing your absolute 
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reliance on Him renounce the very 
desire for asking for boons and gifts.* 

‘To ask from Him is to be a 
loser. Because being our greatest 
friend and benefactor what He will 
think for our good cannot be encom- 
passed by this small intellect of ours.’ 

‘Never forget that death is sure 
to overtake you one day. Keep 
before your mind’s eye the dreadful 
scene of death, picture to your mind 
the miserable plight of the human 
body in the grip of death, visualize 
the ghastly look of the dying man 
full of agony and despair. You are 
to meet the same fate one day.’ 


‘The grim picture of death will 
make you shudder and fill you with 
dismay in the first instance, the 
world will appear gloomy to you and 
despair will take possession of your 
soul; but do not get unnerved. This 
despair itself will bring supreme joy 
to you. You will obtain a glimpse of 
the Paramatma therein — Wi 

‘Never lose faith in God. To 
lose faith in Him is the greatest sin.’ 

‘Have faith in the Divine Name. 
Remember whatever the saints have 
said about the value of the Name is true 
to the very letter. Try the experiment 
by taking shelter under the Name.’ 


The Place of the Siddhis in 

Brahmanism and Buddhism. 

-By F. Otto Sciiradkr, Kiel University. 


The reality of supernormal facul- 
ties ( siddhis ) has been recognized in 
India since immemorial times. But 
attempts at describing or classifying 
these in the way of a science are 
naturally not met with in Indian 
literature before the rise of those religio- 
philosophic il systems the practical 
part of which consisted of, or includ- 
ed, a manual of Yoga. Among those 
systems was not only the Saipkhya 
Yoga so-called and suggesting by its 
very name the combination of theory 
and practice, but also Buddhism as 
well as Jainism. Nay, we may reason- 
ably assume that in those ancient 
times no system could be started 
with a hope of success unless it 
offered both a theory of the world 


( samkhya ) and a method of develop- 
ing higher faculties ( yoga ). It was 
but later that, owing to a specializ- 
ing tendency, the two fell asunder to 
some extent, though never to the 
degree of excluding each other. The 
system of Patanjali, e. g., though 
professedly a system of Yoga only, 
rests none the less on the philo- 
sophical basis of the Samkhya; and if 
the Vedanta-Sutras decline the Yoga 
( etena yogah pratyuktah , V. S. II, 1, 
3 ), it is merely that basis which they 
( partly ) decline, and not at all the 
practice of yoga which, on the con- 
trary, is recommended in the Vedantic 
as in other systems. 

The following is a brief considera- 
tion of the role assigned in Patanjala 
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Yoga and in Buddhism to that part 
of ; the yoga which is concerned with 
the siddhis. 

Twice in the Yoga-Sutras do we 
meet with a valuation of the siddhis, 
or, as they are also called, vibhutis, 
viz., in the sutras 37 and 50 of the 
third or Vibhuti-Pada. Sutra 37 says 
of them: ic samadkavupasarga vyutthane 
siddhayah, i. c. y “They are obstacles 
in trance, but perfections in the 
waking state.” The first and negative 
part of this sutra, if doubtful in 
itself, becomes clear through sutra 50: 
“From renouncing even these comes 
Isolation ( i. e. t Liberation ), the seed 
of evil having perished.” That is to 
say: the perfect yogi will make no 
use of, nor even pay attention to, 
those supernormal powers of his, 
because, far from being a help for him, 
they can only make him relapse from 
the height reached by causing him to 
rest satisfied with those wonderful 
attainments. As says Sri Sadasivendra 
Sarasvati in his Yogasudhakara: yadi 
tatrapeksd sydt fad'd mok$dd bhra$tah 
kaiham krtakrtyatdm iyat . But what is 
the meaning of the second part of our 
sutra ? It cannot well refer to the non- 
yogin’s admiration of those powers, but 
must mean that for the yogin himself 
they are somehow a help before he 
reaches, and for reaching, samadhi . This 
leads to the question at what point of 
his progress he acquires those powers. 
Now, Vyasa, commenting on the last 
sutra of the Vibhuti-Pada, speaks of 
those powers ( aisvaryam ) as samadhi - 
ja “born of trance”. The samadhi 
here referred to is, of course, not the 
same as that mentioned in our sutra, 


because, if the siddhis would originate 
in that very samadhi to which they 
are obstacles, they would be a mere 
by-product with no possible effects 
except bad ones. As a matter of 
fact, the Yoga term samadhi has a 
general meaning and at least two 
special ones, as is shown by the 
compounds samprajhdta-samddhi and 
asamprajndta-samadhi y i. c. y “conscious” 
and “unconscious trance”.* And just so 
vyutthana is also an ambiguous term: 
in the gradual ascent of the yogi to ever 
higher and less phenomenal states every 
preceding state is a “waking” one in 
relation to the next and higher one. In 
samprajhata-samadhi \ therefore, as com- 
pared with asamprajhdta-samadhi the 
mind is in vyutthana, and, consequently, 
vyutthane in our sutra is tantamount 
to samp raj ndta-samadhau. During 
the latter, then, the supernormal 
faculties spring up and become available 
for further progress. It will hardly be 
possible to fix with greater precision 
the place of their origin. There are, as 
is well known, four stages of the lower 
Samadhi ( viz., Sa-vitarka y Nir-vitarka, 
Sa-vichdra , Nir-vichara ), but nowhere, 
so far as I know, is one of them 
declared to be specially connected 
with the origin of the supernormal 
faculties. As the latter are many, 

* These terms, like many other of 
the Yoga, cannot be accurately translat- 
ed. The consciousness in the lower 
samadhi is, of course, different from 
ordinary consciousness, while the higher 
samadhi is unconscious only in regard 
to the world but otherwise consciousness 
in the highest degree. 
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this is improbable, indeed; they will 
spring up, one after the other ( and, 
possibly, not all of them with every- 
body, as not all yogis are equally 
gifted ), in the course of the four 
stages or, say, the third and the 
fourth. There now remains the 
question what the help may consist 
in which the yogi is supposed to 
receive from the siddhis. No sutra 
answers this question, but Vyasa 
says in the passage referred to that 
“Trance-born Aisvaryam ( u e ., the 
siddhis ), no less than Jhanam , is a 
means of Sattva-Snddhi or “purification 
of the mind”. He says, however, no 
more than this, nor does Vachaspati, 
and so we are left to guess how 
such miraculous powers like walking 
in the air can purify the mind. 
Perhaps we may say that they give 
the yogi a feeling of freedom from 
nature ( Prakrti-jaya , Y. S. HI, 48 ) 
and thus minimize his appreciation 
of the body. But their main advan- 
tage for him seems, after all, to be 
this that they are for him a sort of 
certificate attesting his advance and 
thus encouraging him to continue 
his efforts. It should, finally, not be 
forgotten ( 1 ) that the siddhis are 
not necessary for the attainment of 
Kaivalya ( see comm, on III, 55 ), and 
( 2 ) that they need not be an effect 
of the practice of yoga, but may, at 
least some of them, be inborn, or 
acquired by means of drugs, or spells, 
or Tapas ( see Y. S. IV, 1 ). A man 
possessing siddhis, therefore, is not 
necessarily a holy man, but may, on 
the contrary, be a rascal. 

5— K. K. 


Let us now cast a glance at the 
Buddhist Yoga which is so strikingly 
similar to that of Patanjali. It is 
apparently older than the latter* in 
some respects, but betrays its origin from 
some Sanikhya-Yoga (of the kind known 
by this name ) which thus may be their 
common source. The Buddha, who 
was no doubt a great Yogi, taught 
both Samadhi and Siddhis . But the 
latter are not mentioned in the 
account of his Mahabodhi nor in 
that of his Parinirvana both of 
which events are described as having 
taken place from the highest stage of 
Samadhi, It is important to note 
this, because some European authors 
have recently pronounced the view 
that in Buddhist Yoga the siddhis 
are evolved on the base of the high- 
est Samadhi^ i. e. the fourth Dhyana 
in Buddhism. They refer for this to 
a text ( the Samafiuaphala-Sutta ) 
according to which the mastering of 
the four Dhyanas is inferior to and 
precedes the efforts directed towards 
the acquisition of the siddhis and 
some more faculties and knowledges 
up to the perfect grasping of the 
“holy truth of Suffering” ( Dvhkha ). 
But this text, as shown by the late 
Professor Otto Franke, has been 
clumsily pieced together from various 
sources. It must have been compiled 
in a time, after the Buddha, when a 
precise knowledge of the ancient yoga 
practice had already become rare ( as 

* This, however, is not supported by 
the Hindu traditional view which holds 
Patanjali to have appeared prior to the 
advent of the Buddha. — Editor . 
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it is nowadays known from books only 
in the countries of Pall Buddhims ). 

There is in the Pali scripture 
abundant evidence to show that in 
original Buddhism the siddhis were 
not in any way looked at as superior 
to the highest Dhyana . They were 
not considered necessary for Libera- 
tion and were regarded as mere by- 
products of the yogic practice in the 
case of those very few who were 
“psychic” by nature. Among those 
who had them ( or, rather, some of 
them ) there was such an abject subject 
as Devadatta, cousin and pupil of the 
Buddha, who made several attempts 
to murder the master. Again, it is 
evident that the Buddha was not 
quite favourably disposed towards the 
siddhis. He spoke, indeed, with a 
note of esteem of Maliamoggalana as 
“the first among those possessing 
id d his* ( = Skt. rddliis , i. r, siddhis ), 
of Anuruddha as “first in clairvoy- 
ance”, and of Panthaka as “first in 
self-multiplication”, but severely re- 
buked Pindola Bharadvaja for having, 
on the request of a layman, risen 
into the air, and himself always 
declined to make use of his abnormal 
powers, even when asked to do so 
for the sake of religion. His reason 


was that this was an unworthy 
means of converting people and 
always liable to raise a suspicion of 
ordinary magic. There is in the 
Vinaya ( code of discipline ) a pre- 
script forbidding the monks to display 
before the laity their supernormal 
powers, and another rule stating that 
an official act ( for which four monks 
arc required ) is invalid if one of the 
four monks performing it is poised in 
the air by using his siddhi. If, then, 
in this same literature we meet with 
such stories like that of a magical 
duel of the Buddha with a large 
cobra, or of his telling the monk 
attending on him ( Sagata ) to impress 
on an assembly of magistrates by 
showing them his siddhis, or of the 
“venerable Pilindavacclia” turning into 
gold the palace of king Bimbisara, 
not much sagacity is required to 
doubt the authenticity of this sort of 
stories. They are forerunners of the 
phantasmagoria of that branch of 
Buddhism where the dividing line 
between the achievements of the 
siddhis and those of ordinary magic 
has completely disappeared. Here 
the saint has become a miracle- 
monger, and over and again we read 
sucli phrases as: “By means of mira- 
cles he converted many people.” 



Prakriti and Purusha 


The world consists of only two 
principles — matter and life. Purusa 
represents life and Prakrti represents 
matter. Purusa is the seer and 

Prakrti the object of sight. Purusa is 
immutable. Both these principles are 
patent to every one. The existence 

of both these must be recognized 

in every one of us. Of these two, 

th ;t which sees is the seer and the 
other which is visible in the shape 
of creation is the object of sight. 

All individual souls or Jivas are 
fragments of the Par a mat m a. A 
spark of fire is not different from fire, 
the two are identical in essence; even 
so the J'tva too is not different from 
the Paramcitma. This visible universe 
being an evolute of Prakrti \ is noth- 
ing but the Prakrti. It is only a 
modification of Prakrti.— 

tg: l 

The above line from the Gita 
declares Prakrti to be responsible for 
bringing into existence the effect 
( creation ) and the instruments (senses). 
The five elements, such as ether, etc., 
and their five attributes, viz., sound 
etc., constitute the effect. The five 
organs of perception, the five organs 
of action plus the mind, the faculty 
of discrimination and ego — these 
thirteen constitute the instruments. 
Prakrti is the source of these all. 
Thus being an evolute of Prakrti the 
whole of this objective world is 
nothing but Prakrti itself. 


— By Jayadayal Goyandka. 

Now, let us try to understand 
the relation between Prakrti and 
Purusa . Prakrti is not a part of 
Purusa. She is His Sakti ( Energy ). 
Sakti ( energy ) is not different from 
the Saktiman ( Energizer ). At the 
time of the final dissolution of crea- 
tion the whole of this objective 
world gets dissolved into Prakrti. 
Then Prakrti alone remains and the 
objective world disappears. The 
Vedanta believes Prakrti to be inde- 
finable and the Sankhva system 
conceives her to be beginningless and 
eternal. The Yoga system also 
declares Prakrti to be beginningless 
and eternal. When active she mani- 
fests herself in the form of this 
objective world, and when she is 
inactive she remains in her unmani- 
fest state. The process of evolution 
in the objective world is as follows: — 

From Prakrti in her original 
state evolves the Mahatiathva which 
is also known as the principle of 
Cosmic Intelligence. From Cosmic 
Intelligence springs up the Cosmic 
Ego and fiom the Cosmic Ego arises 
the Cosmic Mind. From the same 
ego evolves space or ether, from 
ether air, from air fire, from fire water 
and from water the earth. Some of 
the great Rsis have declared these to 
be the cause of subtle Tanmatras 
as well as of the senses. Some have 
traced the origin of these Tanmatras 
to the Ego and the others to the 
Mahattattwa itself. They, however, 



748 


THE KALVANA-KALPATARtJ 


t VoL 4 


mean one and the same thing. The 
Cosmic Intelligence, the Cosmic Ego 
and the Cosmic Mind are three 
different aspects or phases of the 
same principle, viz., the Mind 
From the subtle elements or the 
Tanmatras evolve the five senses of 
perception, the five organs of action 
and the five objects of the senses of 
perception. The totality of these 
constitutes the objective world. 

From the above exposition it is 
clear beyond doubt that Prakrti is 
the root cause of this objective world. 
Speech cannot describe her in her 
original state, because speech itself is 
only an evolute ( ) of Prakrti \ 
Hence Prakrti is regarded as inde- 
finable. Mind and intellect too are 
effects of Prakrit and are, therefore, 
incapable of knowing her. Hence she 
is called incomprehensible and uninves- 
tigable. Thus even though Prakrti 
is beyond the ken of speech, mind and 
intellect, yet her existence is proved 
beyond doubt by her effect, namely, 
the objective world. 

Prakrti and Pumsa both are 
omnipresent. The cause always 
pervades its effect. From the analogy 
of water pervading ice the all- 
pervasiveness of Prakrti can be 
easily understood; but the Parusa 
being very subtle, His pervasiveness 
is not so easily and so clearly com- 
prehensible, yet His pervasiveness is 
even greater than that of Prakrti . 
Prakrti is only the cause, but Pnru$a— 
God is the Greater Cause. It is He 
who holds the entire creation. 

This greater cause, God, pervades 
the whole of Prakrti and her effects. 


It has been stated before that the 
cause always pervades its effect. 
From ether evolves air, therefore air 
is pervaded by ether. From air 
evolves fire, therefore fire is pervaded 
by air and ether both. From fire 
evolves water, from water earth, 
therefore the earth is pervaded by all 
the other four elements, viz., ether, 
air, fire and water. Even so Prakrti \ 
which is the cause of all these ele- 
ments pervades them all. This 
Prakrti however is only an energy 
( ) of Picru$a, the Energizer. There- 

fore, the Great Cause of all, the 
Puru$a y or the principle of Conscious- 
ness, pervades both inert matter 
( Prakrti ) and the evolute of that 
matter, viz., this objective world. 

Now, let us try to understand 
whether God, Consciousness or Puru$a 
is the material cause or the instru- 
mental cause of this creation. Truly 
speaking, He is both the material and 
the instrumental cause. The Lord 
says in the Gita w 

that is, ‘the four castes were created 
by Me according to division of 
qualities and actions.* Here the Lord 
declares Himself to be the instru- 
mental cause. But, sfifa: 

( Prakrti brings forth this 
creation under My supervision) — here 
He declares Prakrti to be the instru- 
mental cause. How can there be two 
instrumental causes. The answer to 
this is that when Prakrti carries on 
the process of creation with the 
Conscious Puru$a as her Lord and 
Master, and under His supervision, 
then the virtual creator is the 
Paramatma Himself. Prakrti is only 
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His agent. Thus really speaking God 
alone is the instrumental cause of the 
creation. And almost all are unani- 
mous in recognizing God, the principle 
of Consciousness, to be the instrumen- 
tal cause. As regards His being the 
material cause there is some difference 
of opinion. But careful investigation 
will prove that God is also the 
material cause of creation according 
to the viewpoints of Jhana and Bhakti 
both. According to the viewpoint of 
Jhana ( Knowledge ) the matter may 
be understood on the analogy of the 
dreamer who through imagination 
transforms himself into a dream- 
world of his own of which he himself 
becomes the observer. Now there is 
no material cause of the dream-world 
here other than the conscious dreamer 
himself. Even so when Prakrti is 
perceived with her modes or attri- 
butes, there, truly speaking, nothing 
exists besides the Paramatma . Prakrti 
with all her evolutes is superimposed 
on the Paramatma . And according to 
the viewpoint of Devotion, Prakrti 
should be recognized as the Sakti 
or Energy of the Paramatma , and 
Sakti or Energy is never different 
from the Energizer. The whole of 
this objective world is only an 
extension of Prakrti , hence it is 
nothing but the Paramatma . There- 
fore, the Paramatma is its material 
cause. This view of God being both 
the material and instrumental cause of 
creation is clearly supported by 
statements in the Gita , such as 
“Vasudeva is all” 1 , “By Me all this 
world is pervaded”, 2 “There is nothing 

l. ^ig^: 2. ‘m 


whatever apart from Me”, 8 “He from 
whom all beings emanate and by 
whom all this is pervaded”, 4 “I am 
the origin of all, from Me proceed 
all things”, 6 etc. 

Here it may be argued that if 
God is the author the quality of 
authorship or agency can certainly be 
attributed to Him. Our answer to 
this is that God in reality is not a doer. 
He is a non-doer,— ‘TO *TT 

The I,ord says, “Even 
though I am the originator of the 
four castes, know Me the imperishable 
to be a non-doer.” 

Atma is only a synonym of 
Purusa. According to the Sankliya 
system Purusas are many. The 
philosophy of Yoga also supports 
the view of many Purusas, but it also 
recognizes the existence of a supreme 
Purusa or Jhvara. Of these, while 
the Jivas are many, the supreme 
Purusa or Ihuara is one. The Piirva 
Mmamsa also believes in a plurality 
of Purusas The Vaiscsika and Nyaya 
systems recognize two types of 
Purusas, the Jjvatma ( individual soul ) 
and the Paramatma ( Oversoul ). 
The Vedanta recognizes only one 
Purusa , and not many. All these 
systems ( in whatever form it may be ) 
have recognized the Atma or Purusa 
to be a conscious substance. Now 
these views about the Atma being 
one or many are all true according 
to the various standpoints. For the 
goal of all philosophical systems is 
the welfare of the Atmd y and the 

3. ‘JRl: TOk 4. 

^ ffiPC 5. STO mi \* 
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teachings of all being conducive to 
welfare of the Atma they are all 
correct An individual can attain 
salvation through right knowledge of 
the Atma by following any course of 
discipline, nj matter whether it be- 
lieves the Atma to be one or many. 
Subsequent to the attainment of salva- 
tion none can truly describe what the 
Atma is like, because that state is 
something indescribable. The fact is, 
he alone who has realized the Atma 
knows what it is like. So long as 
the Paramatma is not realized it will 
be easy and better for people to 
guide their conduct according to the 
following lines of thought. 

With regard to the Pur us a it 
has to be remembered that there are 
two varieties of Purusas— the Jlvatma 
( individual soul ) and the Paramatma 
( God )Jtvatmas are many and Parmatma 
is one. The Paramatma, again, though 
one has been recognized to have two 
aspects — Saguna ( with attribute ) and 
Nirguna ( absolute ). That aspect of 
Paramatma which is united with 
Prakrti , the originator of the three 
gunas or modes, viz., Sattiva , Rajas 
and Tamas, is known as the Saguna 
aspect. And that which is devoid 
of gunas is the Nirgtina , or the 
absolute aspect. It should, however, 
be remembered that the Sag mi a and 
Nirgtina are only two aspects of one 
and the same Paramatma who does 
not admit of duality. Paramatma is 
the totality or aggregate of both these 
aspects. The conception may be 
illustrated by the analogy of ether or 
space, which when it holds in a 
portion of it, air, fire, water and 


earth may be termed space with four 
material elements, and the rest of it, 
which does not contain those elements, 
is pure or absolute space. The Lord 
made use of this illustration in the 
Gita mentioning only air in place of 
the four elements. 

“As the mighty air moving every- 
where abides in Akasa ( space ) know 
thou that in the same manner all 
beings abide in Me.”* 

Space is at once the support 
and cause of air, etc., and also pervades 
them all. In the same manner the 
Paramatma is the support and cause 
of the entire creation and also pervades 
it. Let us consider the point a little 
more closely. Take for instance 
the case of the cloud hanging in 
space; it originates in space, exists 
in space and finally gets dissolved 
into space. Similarly air, fire, water 
and earth also take their origin from 
space, exist in space and ultimate] v 
get dissolved into space, one after 
another. Aka: a being their source 
and origin is the cause of their 
manifestation. And they stand as 
effects in relation to Aka' a The 
effect is perv ded, and the cause 
is pervasive. Aka;a } therefore, pervades 
these elements and they rest in Akasa , 
which therefore is their support or 
foundation. Prakrti being the source 
and origin of all the elements includ- 
ing space is their cause and pervades 
the whole of this objective world. 
And all these rest on the founda- 

fay 

( Gita IX. fi ) 
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tion of Prakrit \ Prakrti on its part is 
the energy or Sakti of the Paramatma ; 
therefore, being the basis or founda- 
tion of Prakrti herself, the Paramatma 
is the Great Cause of the entire 
creation as also of Prakrti . It is 
the Paramatma which pervades them 
all, and it is the Paramatma , again, 
which is their sole foundation. 

That aspect of God which embraces 
this creation is the Sagnna aspect; 
beyond this, where there is no crea- 
tion, where He is absolute, is the 
state of transcendence, the state beyond 
the gunas. The Saguna aspect, again, 
may be further divided into two 
varieties ( 1 ) that with form, and ( 2 ) 
that having no form or formless. Just 
as the earth is both with form and 
formless — with form in the rose, and 
formless in its smell, just as fire in 
its latent state is formless and with 
form when manifest, or just as water 
in its pure atomic state in the sky is 
formless, and is with form when con- 
densed into the shape of a cloud, rain 
and hail, even so the all-pervasive Saruna 
aspect of the Paramatma , although 
continuing in its formless state, mani- 
fests itself in this world with attrib- 
utes even in an embodied form. 
Just as the unmanifest and manifest 
aspects of fire, water and earth, although 
representing two distinct states, are 
essentially one, there being no differ- 
ence between them, even so there is 
no difference between the absolute 
Formless state, the Formless state 
with gunas, and the Embodied Form 
with gunas of the Paramatma . They 
together form the entirety of the 
Paramatma. This has been made 


clear by the Lord in the following 
line of the Gita: ‘tflfaijn ^ 
^ This is the integral Brahma of 
the Gita. This is Purn$ottama— the 
supreme Parana. It is this entirety 
of the Lord which should be worship- 
ped. If a worshipper ignores the 
Saguna aspect and worships only the 
Nirgnna , or absolute aspect, he 
worships the same God. Even so he 
who worships the Embodied Form or 
even the Formless Qualified aspect 
worships the self-same God. All such 
worshippers finally attain the same 

Paramatma . But the best worshipper 
is certainly he who worships the 

Entire Brahma knowing well and 

respecting all His aspects. He realizes 
the Paramatma easily and speedily. 
If it is asked, what then is the 
difference between the individual soul 
( Jlvatma ) and the Paramatma ? Our 
answer is that Jlvatma is the 
worshipper, and Paramatma is the 
object of worship. The Paramatma 
is eternally and entirely free from 

faults like partiality and prejudice; 
results of actions such as merit and 
sin do not accrue to Him and He 
is not subject to joy and sorrow; 
while the Jlva y being ignorant, is 
subject to these emotions, is swayed 
by likes and dislikes, and his actions 
also are productive of merit and sin. 
Of course, the Jlva can be rid of all 
these on attaining knowledge of 
God's reality through His grace. 
His ignorance is responsible for all 
these and they disappear as soon as 
the Reality about God is known. 
One can attain this knowledge by 
treading the path of Karmayoga , 
Bhaktiyoga or Jhanayoga . 
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Now it it is asked whether sub- 
sequent to the realization of the 
Paramatma difference with Him still 
persists, or whether identity is establish- 
ed with Him, our answer is that the 
Paramatma appears to the worshipper, 
identical or otherwise, according as he 
conceives Him to be. Here it maybe 
argued that so long as the Paramatma 
appears to him as identical or 
otherwise, it is evident that it is the 
conception of the worshipper which 
makes Him appear as such and that 
he has not yet realized Him, whereas 
the question related to the state 
which stood above the states of 
identity and difference, nay, which 
was the consummation of the two was 
designated as the realization of the 
Highest Truth or attainment of the 
Paramatma , the state which the Vedas 
describe as indescribable. Our answer 
to this is that none else can describe 
the state which the Vedas have 
described as indescribable. Therefore, 
it should be understood that this 
state is indescribable. Again, it may be 
asked: when that state is indescribable, 
what is the proof of its existence ? 
In answer to this it may be said that 
it does not require any proof. It is 
self-evident. The most important 
fact concerning it is that it is 
this state which established all 
proofs and the existence of all 
objects. The Vedas and other 
scriptures ( Sastras ) as well as the 
revelations of saints all declare it to 
be an open fact. It is the realization 
of this state that the Vedas principally 
aim at. Such is that indescribable 
thing. 


It is this state which is known 
as the Purina, and His S'akti or 
Energy is Prakrti. The three Gunas 
are products of that Prakrti, hence 
we may also declare her as consisting 
of the three Gunas. The Vedanta 
and the Sankhya systems of philosophy 
conceive Prakrti to be the state of 
equilibrium of the three Gunas and 
the three Gunas to be her very 
essence. But the Lord has described 
the Gunas as products of Prakrti in 
the G'ltci. For instance, He says: — 

‘The Gunas born of Prakrti.' 

(III. 15 ) l 

‘Know the Gunas to be Prakrti- 

born.’ ( XIII. 19 ) a 

‘Gunas which are products of 

Prakrti! (XIII. 21 )* 

‘Gunas which are born of Prakrti! 

( XIV. 5 ) 4 

‘The three Gunas which are born 

of Prakrti! ( XVIII. 40 f 

The Vedanta treats Prakrti as 
without beginning, but having an end. 
The Sankhya and the Yoga systems 
treat her as without beginning and 
eternal. In the Gltd the Lord has 
described her as without beginning, 
but not eternal. He has declared as 

1. ’ 

2. fafe i’ 

3. ‘VfiffrsiF!; tjojh; |’ 

4. ‘?Fn: 

5. fafajR’ 
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eternal only the one beginningless, 
unmanifest Consciousness ( VIII. 20 ). 
Nor has the Lord described Prakrti 
as having an end, or transient. 
Therefore, she should be treated as 
indefinable. The Lord did not des- 
cribe her as eternal, firstly, because 
it is only the beginningless absolute 
and unmanifest Paramatma who is 
eternal. Secondly, if she is regarded 
as eternal, there can be no path of 
Knowledge. Similarly, He did not 
describe her as transient, firstly, 
because she persists even after the 
final dissolution, when all the objec- 
tive world gets dissolved into Prakrit , 
and through her proximity to Para- 
matma at the beginning of Great 
Creation ( ) the objective world 
again manifests itself, from which 
she appears as though eternal. 
Moreover, had the Lord described her 
as without beginning but having an 
end ( or transient ), the glory of the 
path of Devotion would have dis- 
appeared. This shows that both the 
paths ( of Knowledge and Devotion ) 
are approved by the Lord, and 
it was therefore that He neither 
described Prakrti as eternal, nor as 
transient. 

This proves that Prakrti is in- 
definable. Even the Yoga and 
Sankhya systems maintain that after 
the attainment of knowledge of 
Paramatma , the Jivatma gets disjoin- 
ed with Prakrti once for all. 


All philosophical systems main- 
tain that on the realization of 
self, the state of ‘Absolution’ ( ) 
is attained. The soul then ceases 
to have any connection with 
Prakrti and her evolutes. According 
to the Vedanta , nothing exists 
besides the Brahma which is con- 
solidated Knowledge and bliss. 
The Sankhya and Yoga systems 
maintain that Prakrti continues to 
exist even after the realization of 
self, but he who has realized the 
self ceases to have anything to do 
with her. All these virtually mean 
the same thing. No system declares 
that the connection of Purti$a with 
Prakrti persists even after the 
realization of self, and when the 
connection ceases there can be no 
objection even if she remains, nor 
can there be any harm if she ceases 
to exist. A person awakened from 
a dream does not maintain any 
relation with his dream-world, in 
that case why should he object if 
the creations of his dream continue 
to exist somewhere. 

From the above exposition it 
is clear that so long as the objective 
world is perceived and we maintain 
some relation with it, duality of 
Prakrti and Puru$a will persist in the 
shape of life and matter, seer and the 
object of sight, or knower and the object 
of knowledge, and the whole creation is 
only an amplification of these two. 

( Kalyan ) 




6— K. K 



The Unseen Hand of God. 


Day after day, we see around us 
many of our brethren and fellow- 
beings sinking into the grave. Every 
day we meet with some accident or 
other which produces unrest in our 
minds. The death of a dear friend 
or relation, the sight of a distressed 
being, the sudden collapse of a 
commercial firm, or the thought of 
an approaching disaster, anything of 
a stirring nature is enough to awaken 
us to the reality of things and the 
unseen hand of God. When anything 
unusual occurs before us, or when 
anything untoward happens to us, 
we are thrown into a mood of 
melancholy for a moment, and in 
the intensity of our grief or suffering 
we swear to give up our frivolous 
pursuits and feverish activities from 
that moment, and solemnly determine 
to take to a life of piety and devo- 
tion to God, whose existence we 
seldom feel when we are in the 
height of our prosperity and when 
everything goes aright with us. 

In moments of despair and danger 
we feel the awe-inspiring presence of 
God before us. We recognize the 
Omnipotence of God and the frailty 
of our physical beings. We revolve 
on the deep problems of life and 
realize the evanescent nature of 
earthly things. We are impotent 
when the combined forces of Nature 
rage over us in all their fury. 
We feel our helplessness when we 


By V. A. SURYANARAYANA, B. A. 

are faced by the devastating demon 
of death, which is busy day in and 
day out in snatching away our 
fellow-beings. We wonder at the 
playful sport of God in creating 
millions of creatures to fill the earth 
every day. But how often do we 
feel and recognize His Presence ? 
How many souls actually experience 
the real joy at the sight of the 
unseen Hand that is guiding our 
destinies ? How few of us are privi- 
leged to feel the consciousness of 
God in our every day life, a privi- 
lege given only to a select few, who 
are the salt of the earth, the exalted 
souls on earth, the selfless ones who 
strive for the good of humanity. 

Most of us rush through our 
daily routine of life in a mechanical 
way and discharge our so-called 
duties of life in a perfunctory manner, 
feeling always the presence and 
dictates of the stomach and never the 
existence of the soul, which in ninety 
per cent of humanity lies in a dormant 
state. How few of us are really 
doing our duties conscientiously, 
earnestly and without injuring the 
interests of our fellow-beings ? Every- 
where we see the hard struggle for 
existence, the strife and contention 
to promote our welfare and the 
cut-throat competition into which we 
enter with one another to exploit, to 
increase wealth and to enhance our 
prospects in life. Why this constant 
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warfare for a temporary existence ? 
Of what aviil is this deadly struggle 
to destroy each other ? Wherefore is 
this worry and hurry to earn a pittance 
and to attain prominence in life ? The 
process of construction and destruction, 
construction through destruction and 
destruction through construction, 
is ever going on in this world. We 
carry on this monotonous strife and 
struggle for existence, for exploitation 
and for self-aggrandisement, never 
thinking even for a moment, why we 
are born in this world, where we are 
going to and what we have to live for. 
The day of judgment will come at 
last when we will have to render a 
precise and full account of what we 
have done to ourselves, to our neigh- 
bours, to our country, to humanity 
and to God. The solemn determi- 
nations that seize our beings in 
moments of peril and powerlessness, 
leave us after a while and we again 
plunge our beings in the mire of 
materialism and mammon worship 
and merge our souls in the mud of 
mechanical life, in the dull and dead 
routine of mundane life. All the 
philosophical speculations, pious re- 
solutions, and penitent proclamations, 
desert our minds, the moment we 
resume our suspended activities with 
redoubled vigour. We wish to have 
a permanent or at least a prolonged 
life to build our fortune, to make a 
name, and to mar the prospects of 
our competitors and fellow-workers. 
There comes the warrant from the 
Court of God Yama, suddenly and 
unexpectedly, and we cannot refuse 
the summons; we have not the 


courage to answer the call. We are 
thrown into the abysmal depths of 
despair, into the sea of sorrow, and 
into the jaws of death. Then we 
again remind ourselves of the visita- 
tions of divinity in our midst, from 
time to time, and of our solemn 
promises and utter forgetfulness of 
those awakening thoughts, and we 
bewail the utter futility of our 
belated penitence and persuasion. 
Therefore, is it enjoined in every 
scripture in the world that we should 
live this life in order to earn a position 
of advantage in our future life. 

The unseen and omnipotent hand 
of God was nowhere more clearly 
manifest than in the recent terrific 
tragedy at Bihta near Patna. The 
shocking incident involving the sudden 
and instaneous death of over a hundred 
persons, including women and inno- 
cent children, and the dangerous 
condition of nearly two hundred 
persons more, drive deep into 
the heart of every one, the 
lesson that life is but momentary, 
and human beings are helpless crea- 
tures when the forces of destruction 
prevail in all their fury. The tragedy 
is too terrible to be easily forgotten. 
It leaves a permanent impression on 
the minds of all truth-seekers, philo- 
sophers and jdiilanthropists. It has 
created a great searching of the 
heart in those who cling to life in 
order to drink it to the lees. But 
how many souls have seriously 
thought of the operations of the 
unseen Hand that decided the 
destinies of so many souls by causing 
their destruction in a minute J>ring- 
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ing forth a huge tragedy by the 
simple derailment of a railway train ? 
The hopes of hundreds of souls were 
blasted in a minute. The whole 
scene was one huge mass of blood and 
broken bones, of shattered brains and 
powdered skulls, of bruised hearts 
and parted limbs. Oh I the woeful 
day that brought forth misery and 
sorrow to the parentless children and 
widowed women in this calamitous 
cataclism. 

The tragedy is as inexplicable as 
it is unbearable. Trail man ! Why 
wail over a thing that is beyond 
repair ? Make the best of this 
momentary life by always trying 
to live in and enjoy His presence, 


[ Vol. 4 

which alone, can redeem you from 
sin and suffering, from sorrow and 
slavery. Seek the unseen Hand of 
God that can save you from the 
chains of birth and death and take 
shelter under the Lotus feet of the 
Lord, the power of chanting whose 
sacred name enables man to cross the 
sea of Satpsara. May peace be to 
the departed souls and may the 
visitations of divinity, in the form 
of these terrible tragedies be a lesson 
and blessing in disguise to all those 
living, by awakening them to the 
mysteries of the workings of the 
will of God, who always intends 
maintaining the balance of the Cosmic 
and Atmic forces through everything 
that comes to pass in His Kingdom! 


Bhakta Manidas the Gardener. 


In Puri, the oity of Lord Jagan- 
nath, there lived a gardener whose 
name was Manidas. Manidas used to 
maintain his family by selling flowers 
and garlands of flowers. Though illi- 
terate and uncultured in the eye of 
the people, Manidas was a truly cul- 
tured and enlightened soul. Those who 
are truly cultured possess primarily 
these two qualifications, viz., that 
they are merciful towards distressed 
fellow-creatures, and, secondly, re- 
nouncing all sinful conduct they engage 
themselves constantly in chanting and 
singing the praises of the Lord. He alone 
holds a place of honour in the court 
of God who having shunned evil 
oonduct devotes himself to remem- 
brance of Goc* and regarding every 
creatuge on earth to be a representation 


of God, considers it his duty to render 
selfless service unto all, even though 
in the popular estimation he may 
appear poor, an object of reproach, 
or fallen. Manidas used to apply the 
major part of his little income to the 
service of the poor, in appeasing the 
hunger of the hungry, and maintain 
his family with whatever could be 
saved therefrom, and engage his mind 
and tongue in singing the glories of 
the Lord. He felt himself happy 
under all circumstances. Who else 
can enjoy uninterrupted and never- 
failing bliss if not the devotee, who 
has dedicated his all to the Lord P 

After sometime, as was deoreed by 
fate, Manidas* s wife and children left 
their earthly existepoes ope by one, 
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Manidas did not get unnerved in the 
face of this calamity. He took the 
incidents as blessings of God and 
offering heart-felt thanks to the 
Lord began to revolve this thought in 
his mind:— “The gracious Lord has 
showered great favour on me. My 
mind would have remained attached 
to wife and children. For my own 
spiritual welfare, £rl Hari has with- 
drawn His own things to Him. O Lord, 
blessed is Thy compassion, You have 
freed me from the slavery of the world. 
So long X was a slave of these objects 
of the world; intoxicated by the wine 
of worldly attachment, I waB forgetful 
of Thee who art my dearest and most 
merciful Lord. By Your unbounded 
grace I have to-day been awakened to 
a sense of duty. O Lord, do please 
bless me that I may utilize every 
moment of the remaining days of my 
life in Thy service and in singing 
praises of Thy name and glories.” 

What a noble sentiment 1 The man 
or woman, who while in possession of 
worldly objects like huBband or wife, 
son or daughter, wealth or prosperity, 
name and fame — treat them as God’s 
property and without exercising any 
proprietory right or ownership over 
them serve and protect them disinter- 
estedly like a faithful and dutiful 
servant, and when they are lost to 
him or her regards the Lord’s own 
property to have gone back to Him, 
and taking hiB or her supreme duty to 
lie in carrying out what is ordained 
by God, gladly and contentedly carries 
out that duty through whole-hearted 
devotion to Bhajan ( worship of God 
through chanting of His name ) is alone 
worthy of being styled a devotee of God. 
Those who feel happy when they acquire 
an object of enjoyment and are pained 
when they are deprived of it and thank 
or curse God accordingly as they are 
happy or sad are not Bhaktas in the 
true sense of the term, for in their 
estimation, the enjoyment of the world 


is of greater value and importance 
than God Himself. 

Manidas felt the divine inspiration 
and devoted his mind to the remem- 
brance of the Lord. Perceiving the 
attachment for the world to be of no 
consequence, he took refuge in the 
Name of the Lord which is the true 
substance behind the whole of this 
phenomenal world. Putting on the 
garb of a Sadhu, Manidas now began 
to spend his whole time in singing 
the glories of the Lord. Performing 
his ablutions early at dawn and 
meditating sometime on the Lord, he 
used to come with a pair of cymbals 
and stand before the main gate of the 
temple of Jagannath and sing in an 
impassioned voice the name of Sri Hari 
to the rhythmic beat of his cymbals. 
Sometimes through heightened feeling 
evoked by these songs he would dance. 
And as soon as the gate of the 
temple was opened he would enter 
it, and taking his stand near the 
Garuda pillar would fix his wide 
eyes on the Lord and see Him to his 
heart’s content. He would repeatedly 
fall prostrate on the ground and with 
supreme humility of spirit and in a 
faltering voice pray to the Lord, 
“O Lord, who is so gracious to the 
poor, blessed be Thy compassion. 
Lord, kindly so ordain that I may 
pass away while looking at Your face 
like this. Lord, You are the soul of 
my soul. You are like the philoso- 
pher’s stone to a poor and indigent 
creature like me. I have none except 
You whom I can call my own. You are 
my only support. I have surrendered 
myself entirely to Your feet.” 

After this, Manidas would begin 
to sing the glories of the Lord loudly. 
He would also dance intoxicated by 
the sentiments of the divine songs. 
Thoroughly absorbed in this music and 
dance he would come up to the barrier 
of sandal wood near Lord Jagannath 
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and return again to the GarudLa pillar. 
At that time all the eight signs or 
indications of divine sentiment used 
to manifest themselveB on his person. 
Now he would laugh, now weep, now 
remain thoroughly pacified, now he 
would sing loudly, or address hymns 
and adorations to the Lord, fall 
prostrate on the ground in token of 
obeisance and make the temple rever- 
berate through cries of victory to the 
Lord. In his adorations he would say, 
“O Lord, O Krsna, Victory be to Thee. 
O wearer of the garland of sylvan 
flowers, exquisite is Thy beauty. On 
Thy bosom is suspended the necklace 
of lotus flowers, from Thy shoulders 
hang garlands of flowers of various 
scents. Every limb of Thy Holy Form 
is bedecked with glittering and be- 
jewelled ornaments. Thy earB are 
adorned by ear-drops Bhaped like 
crocodile, a crown set with jewels is 
adorning Thy head. The heart of the 
devotee becomes replete with ineffable 
joy as soon as his eyes catch a 
glimpse of Thy moon-like face. 
Thy pair of beautiful eyes, which 
resemble a pair of open white lotus, 
are like a bridge to take devotees 
across this ocean of Maya. The pair of 
Thy lotus-like hands is engaged in 
conferring immense good on the world 
at large. The eyeB get refreshed as 
soon as they catch a sight of the conch, 
disc, club and lotus borne by Thy 
august hands. Those who take refuge 
under Thee bearing in hand the Sudarsan 
disc, which is ever ready to protect 
Thy devotees, are never affected by 
fear. O Lord, Thy lotus feet that 
affords security to Thy votaries scare 
away all fear. I will not leave these 
lotus feet and seek help from any 
other source. O Lord, I lie helpless 
at Thy feet, do Thou show Thy grace 
on me. O Friend of the poor, do not 
please deprive me of the privilege of 
Thy service— the privilege of becoming 
a willing slave .>f Thine. 1 ’ 


While offering thiB prayer, Manidas 
would begin to dance like a maniac. 
The whole temple would resound with 
his loud chanting and the sharp sound 
of his cymbals. Thus Manidas would 
every day dance, sing and enjoy 
divine bliss in the Hall in front of 
the inner shrine. He would go away 
when he willed and appear again 
and dance. Should any body offer him 
the Mahaprasad ( sanctified food ) ho 
would accept it for his day’s food. 
Otherwise he would return to a 
monastery near by with an empty 
stomach and throat parched with thirst 
and meditate on the Lord with a 
single-minded devotion. In this way 
he offered his body and mind entirely 
to the service of the Lord. 

In one corner of the Hall in front 
of the inner Bhrine of the Lord 
Jagannath, there used to be held 
everyday discourses on the Puranas. 
A learned Pandit used to hold the 
discourse which was attended by many 
men and women. The Pandit was an 
erudite scholar. He knew the art 
of charming his audience by stories 
related with appropriate feeling 
and gestures. An adept though he was 
in this art, the Panditji had never 
tasted the nectar of Divine Love; 
his heart was dry; the stream of love 
would not meander its course in his 
heart. One day when he waB proceed- 
ing with his discourse, Manidas 
approached the scene chanting loudly 
the Names of “Ram Krsna Hari” 
in accompaniment with his cymbals. 
As soon as his eyes caught a glimpse 
of Lord Jagannath, he became madden- 
ed through love and began to dance 
like a maniac. Thus dancing he came 
close to the Pandit who was holding 
the discourse in the hall. He was 
unconscious of where he was, and what 
was going on in front of him. His 
heart was then attached to the safe 
and secure feet of the Lord who removes 
all fear and is Himself a terror to 
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fear. This conduct of Manidas appear- 
ed very objectionable to the Pandit 
holding the discourse. Anger possessed 
his heart and suspending the discourse 
he began to take Manidas to task. 
But who would listen to his angry 
words P The Pandit no doubt went 
on scolding him, but Manidas rapt 
in his own emotion only danced and 
danced. This served to fan the flame 
of the Pandit ’ b wrath. The audience 
now sided with the Pandit and in 
addition to abuse and threats came 
slaps and blows upon Manidas. For 
a pretty long time he was thus 
roughly handled. At last when he 
came to his senses, he was for some 
time completely puzzled, but in a 
Bhort time he realized what had 
happened. He was filled with an 
indignation of love against the Lord. 
Quietly leaving the place he came to a 
monastery where he lay down help- 
lessly on the ground. He said to 
himself, “If I am beaten in the very 
presence of the Lord by the Pandit 
who discourses on His glories and his 
audience, why should I go there at 
all. Maybe, this is what the Lord 
desires.” The Pandit took this to be 
his triumph. He had no idea that 
mere learning cannot entitle one to 
the favour of the Lord who hungers 
only for love. The heart that develops 
this love becomes the seat of the Lord. 

The day was over. The sun had 
sunk below the horizon. The evening 
urati of the Lord was finished, but 
Manidas did not go to witness it. 
He did not take a drop of water or 
a morsel of food. The service of the 
Lord was over. The store-room was 
closed, and when all the people were 
out, the temple doors were shut. 

The King of Puri was enjoying his 
sleep in his chamber. All on a sudden 
he had a vision as if Lord Jagannathji 
revealed Himself before him and said, 
“O King, you are very careless. You 


do not know what is going on within 
your state, nay even in My own 
temple. Manidas who is a loving 
devotee of Mine used to dance and 
sing in accompaniment with cymbals 
before Me and give Me supreme 
pleasure; to-day the Panditji whom 
you appointed to hold discourse, beat 
him mercilessly and drove him out 
of the temple. In the absence of the 
sound of his musical hirtan all my 
joy has become insipid. Manidas who 
is so dear to Me is lying in a 
monastery outside the temple without 
food and drink. Go there personally, 
and arrange that in future he may 
have no difficulty in pursuing his kirtan. 

I shall enjoy perfect happiness only 
when he would again dance before Me 
thoroughly rapt in emotion, keeping 
time with the sound of the cymbals. 
And look here, from now let there 
be no discourses held in the Hall; 
the open space in front of the temple 
of Laksmljl may be used for that 
purpose; let the Hall in front of My 
temple be set apart for My devotees 
who may freely chant and sing My 
glories.” Reader, just ponder over 
this mercy of God, the ocean of Bliss l 
He is ever- happy in the happiness of 
His devotee. 

Here in the monastery Manidas 
saw there was a sudden manifestation 
of Divine Effulgence from which Lord 
Jagannath appeared Himself and mildly 
caressing his head with great affection 
said, “My darling Manidas, why are 
you fasting P See, I have also fasted 
to-day. Now get up, my child, and 
take this food.” Manidas regained hiB 
consciousness. Ho saw a dish of 
Mahaprasad placed before him. 
Realizing the grace of the gracious 
Lord, Manidas’ s indignation of love 
left him. 

Waking up from his dream the 
King wondered what sort of a dream 
it was. Was it true that the Lord 
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Himself gave thiB order P The King 
was a believer himself and considered 
it proper to make an investigation. 
He called ior a horse, and immediately 
started towards the temple. Coming 
to the monastery in front of the temple 
he discovered Manidas lying on the 
ground. The day had dawned. The 
King enlivened Manidas by a loving 
and affectionate treatment and drove 
away all trace of sorrow from his 
heart. A devotee is essentially a kind 
soul. He consented to the proposal 
of the king. The King then came to 
the Hall in front of the inner 

shrine accompanied by Manidas and 
dressing him with clothes and 
ornaments said, “Manidas, blessed art 
thou 1 Of what use is high birth 

devoid of Divine Love P Blessed 
art thou and thy parents. Dance 

before the Lord again keeping time 
to thy cymbals; the Lord will derive 
joy from thy dance, and I tasting 

the ambrosia of thy kirtan through 


tVoL 4 

my eyes and ears shall also make 
myself blessed to-day.” 

Overwhelmed with emotion Manidas 
began his kirtan in accompaniment with 
his pair of cymbals and danced a 
graceful dance while singing hymns to 
the Lord, who is the friend of the poor. 

By the order of the King the 
Pandit had to discontinue his dis- 
courses in the Hall from that day. 
The discourse was arranged in the 
shrine of Laksmlji to the south-west of 
the temple, which practice is maintained 
even to-day. The Hall was set apart 
for the music and dance of love- 
intoxicated devotees. 

Bhakta Manidas spent his life in 
singing praises of the Lord, and having 
conferred immortality on thousands 
of men and women by the stream of 
his nectarean love, at last went over 
to the divine region for the direct 
service of the Lord of the Universe.* 


A Peep into the Illustrations. 

The Court of &rl Rama % 

A beautiful representation of Bhagavan £rl Ramachandra with His 
consort, brothers and courtiers including Maharsi Vasistha and the great 

devotees lfanuman, Jambavan, Sugrlva and others assembled under a great 
canopy with right royal decorations. &rl Rama was the Purusottama, 
the best of Purusas, whose conduct on earth represents the highest water- 
mark of honour and rectitude and is, therefore, the best ideal for 

regulation of human conduct. 

A Muslim Devotee . 

The famous devotee, Rasakhan, who appeared on this earth in the 
medieval timeB and whose poems recording his soul-experiences with Bhagavan 
6rl Krsna and HiB divine Bports constitute a mine of jewels in old Hindi 
literature, was a Syed by birth and was believed to be a decendant of the 
Imperial family at Delhi. Sri Krsna of Brindaban stole away his heart. 

The transcendent beauty of that Divine Form wholly absorbed the soul of the 

great Syed, who threw away all considerations of prestige, status, and physical 
comfort and repaired as a mendicant to Brindaban to roll in the dust of that 
sanctified spot and spend his days in singing the praises of &ri Krsna and 
Love of the Gopis. For, in the words of Rasakhan himself, “Divine Love is 
incomprehensible, incomparable, infinite like the ocean; one who goes near it 
cannot return (to the world).” 


* Tra .slutid by Syt. Dhirendra Ckandra Roy, B. A. 
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Problems of the Bhagavadgita— VII. 

By K. S. Ramaswami Sastri. 
( Continued from the previous number.') 


GITA AND £R ADD HA 

The Gita emphasizes Sraddha 
again and again. Sraddha is faith. 
Those who have faith attain freedom 
from sin by following the Lord’s 
commands ( II. 31 ). They attain Jhdna 
and Supreme Peace ( IV. 39 ). Those 
who have no faith and who are 
filled with ignorance and doubt perish 
( IV. 40 ). They wander in the path 
of Mrtyu ( death ) and Samsara 
( rebirth ) ( IX. 3 ). Sraddha is a vital 
element in Dhyanayoga and Bhakti- 
yoga ( VI. 47; VII. 21—2; XII. 2 ). All 
sacrifices, gifts and austerities done 
without Sraddha are useless here 
and hereafter ( XVII. 28 ). In XVII. 
3, the Lord says that Sraddha is the 
true measure of man, and every man is 
what his faith is and no more and 
no less. The Lord says further that 
he who listens to the Gita with 
faith will attain salvation ( XVIII. 71 ). 

As has been beautifully said, 
Sraddha is the mother who alone 
can reveal and show our Heavenly 
Father to us. Sraddha is the means 
by which our life which is geocentric 
can become deocentric, so to say. It 
is the means of our birth into our 
real and divine nature. It is the 
beginning of the road leading to 
God. It is of three kinds: Sattwik i, 
Rajasi and Tarnasi ( XVII. 2-3 ). It is 
the Sattwikl Sraddha that is the real 
intercessor between soul and God. 


Thus Sraddha is a vital element 
in Karmayoga ( III. 3; XVII. 13, 17, 28 ), 
Rajayoga ( VI. 37, 47 ), Bhaktiyoga 
(VII. 27-22; IX. 23; XII. 2, 20) and 
Jhanayoga ( IV. 39 ). It is the root of 
that Godward Yoga which flowers 
in God-love and has the fruit of 
God-realization. 

GITA AND YOGA 

The word Yoga is a very im- 
portant word in the Gita. It is 
used in a sense different from what 
is connoted by Yoga in Yoga 
Darsana ( the Yoga system of philos- 
ophy ). In II. 39 the Lord says 
that He will teach that Yoga by 
which Karmabandha ( the fetter of 
action ) can be broken. In the Yoga 
Darsana the doctrines of the Sankhya 
Dartana have been imported. Both 
aim at Kaivalya ( self-realization ). 
But the Yoga Dart ana finds room 
in it for Is war a and it emphasizes 
practical concentration, and differs in 
these points alone from the Sankhya 
system. The Gita takes the best 
elements of the Yoga Darsana and 
embodies it in Chapter VI. But it 
emphasizes the importance of liwara 
Dhyana and does not water down 
that doctrine by the doctrine of 

Abhimata-Dhyana ( II. 39 ). It declares 
the goal to be God-realization where- 
as according to the Yoga Darsana 
the goal is Viveka Khyati , i. e., the 
realization of the separateness of 
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Puru$a and Prakrit. According to 
the Gita , Iswara is the creator, 
preserver and destroyer o! the 
universe. But according to the Yoga 
Darsana, the play of Prakrti is due 
to the self-deluded identification of 
the Purina with it. 

In the same way the Gita departs 
from the Purva Mlmamsd by declaring 
the reality of the Devas and the 
nature of Iswara as Phaladata ( the 
distributor of the reward of actions ). 
The Purva Mlmamsakas deny this and 
even go to the length of denying 
the reality of the Devas and attri- 
buting to the Apurva the power of 
giving the fruits of Karma . 

In the same way the Gita 
departs from the Nyaya and Vatse$tka 
Darsanas by stressing the fact that 
the cause of the universe is God 
and not the atom. 

The Lord is called Yogeiwara in 
XI. 4 and XVIII. 75 , 78 and Yogi in 
X. 17 . He speaks of Yoga as Buddhi 
in II. 49 , 50 , 51 . He refers to Bnddhi- 
yoga in X. 10 and XVIII. 57 . Ordi- 
narily Yoga means in the 1 Gita,' Karma - 
yoga. Yoga is, in short, the means 
of communion and union with God. 

The Lord uses in the course of 
the Gita such words as Karmayoga , 
Dhyana Yoga, Bhaktiyoga , Jii ana- 
yoga, Vijhana Yoga, Sannyasayoga, 
Madyoga and Brahmayoga. I shall 
refer to the last two briefly later on 
as I am of opinion that they have 
not been given the emphasis 
and importance which they deserve. 
As I have already dealt with the 
other Yogas in extenso , I shall here 


draw pointed attention only to certain 
important and additional aspects which 
must be borne in mind in regard to 
them. 

Karmayoga is harmony with 
the divine will. The Lord calls Yoga 
as Samattwam (11. 48 ; IV. 22 ). He 
who does his duty in a spirit of 
non-attachment and obedience to 
God’s commandments and without 
love or expectation of results and as 
a love-offering to God and realizing 
that the soul is not the doer will be 
indifferent to success and failure. 
Such Karmayoga is Kausalam ( II. 
50 )— an auspicious and magical power 
transmuting the lead of life into the 
gold of God. The Lord emphasizes 
Akartrtwa ( realization that the soul 
is not the doer ) in III. 27 — 9 , Kama- 
samkalpatyaga ( renunciation of desire 
and motivation) in IV. 19 , Sangatyaga 
( renunciation of attachment ) in III. 
9 , 19 , 25 ; V. 1 1 , Phalatydga ( renuncia- 
tion of fruit) in II. 47 , 49 ; IV. 20 ; 
V. 12; and the aspect of love offering 
to God in III. 9 , 30 ; IV. 23 — 4 ; V. 10 . 
Karma involves the element of stead- 
fastness ( Yatdtmatva ) which is the 
heart of Rajayoga (see II. 41 ; XII. 
11), the element of Jhana (see III. 
43 ; IV. 23 ), and the element of 
Bhakti ( III. 9 ; IV. 23 ). Such Karma 
is not really Karma in the ordinary 
sense of the word as it is not a 
fetter of the soul and is not a cause 
of Samsara ( rebirth )( IV. 19 , 20 , 23 ; 
V. 7 ). 

I have already shown above how 
the Gita exalts Karmayoga and at 
the same time shows the proper place 
of Karmayoga in the sum tofcal of 
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God ward sadkanas . That the ultimate 
means is Jnana is not deniable, 
because liberation and bliss form a 
state of being and not a state of 
doing. They are a mental realization, 
not a physical acquisition. 

At the same time we must remem- 
ber that the Lord emphasizes the 
need for Karmayoga whenever we 
come down from the plane of samadhi 
or all-forgetting Bhakti or Jnana. 
Hence the discussion as to whether 
Jnana alone is the means or whether 
Jnana and Karma are the means is 
of more or less academical interest. 
The Gita certainly shows the diverse- 
ness of Jnana and Karma. As §rl 
{■Jankaricharya points out, if both 
are coordinate and form a joint 
means, Arjuna would not have ques- 
tioned §rl Krsna about them in 
Chapter III verse 1 as diverse paths 
and Sri Krsna would not have replied 
about them in Chapter III verse 3 as 
diverse paths. Chapter II of the Gita 
ends with love and peace and medita- 
tion. Hence Arjuna asks in the 
beginning of Chapter III: “If Jnana 
is thus better, why do you drive me 
to do cruel Karma V But Sri Krsna 
says that both Jnana and Karma are 
really one ( see Chapter V verses 2— 5 ). 
How are they one ? They are two 
elements in a Godward series. Both 
have the element of renunciation in 
them. I have shown liow in Karma- 
yoga there is an element of Jnana 
in that there is a sense of the soul 
as being above the gunas and of God 
as the giver of laws and as the 
Power to wj ich the fruit of action 
should be surrendered, there is an 
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element of Rajayoga in that there 
is fixity of mind, and there is the 
element of love or Bhakti in that 
Karma is to be done as a love-offer- 
ing to God. Such Karmayoga is 
the flower of which the final fruit is 
Jhanayoga ( see Chapter V verse 6 ). 
There will come a stage when Bhakti- 
yoga or Jhanayoga will increase 
and when Karmayoga and Raja- 
yoga will be resorted to as aids in 
the perfection of such Bhakti or Jnana, 
The final stage is when the Bhakti 
alone is intense and full, or when 
the Jnana or realization is intense 
and full. Then Karma will stop of 
its own accord. 

l” ( A Yogi should not give up Karma , 
but he will be given up by Karma of 
its own accord ). 

Thus the Gita does not say that 
action is the means of God-realiza- 
tion. In the plane of God-realization 
the senses have no operation. 
The mind realizes God in a mood 
of self-transcendence. The Gita does 
not require the Saguna Bhakta 
Jhant who is in a mood of all- 
forgetting God-love and God-realiza- 
tion to do Karma . He could not 
do so as he is not in a state of 
relation to the body and senses. 
Nor does the Gita require the 
Nirguna Brahma Jhanl to do Karma . 
What action is he to do who sees 
Ekalwa ( oneness ) everywhere ? 
Hence Karmayoga is not an 
ultimate factor in God-realization. 
But the Gita is equally clear that 
during the stages of progressive 
Bhaktiyoga or Jhanayoga when- 
ever the aspirant is in a state of 



No. 12 ] 


PROBLEMS OP THE BHAGAVADGITA 


765 


Vyutthana or relation to the senses 
and the body, he must perform 
Karmayoga and Rajayoga , the 
former for further purification and 
Loka Samgraha , and the latter for 
further concentration. This obligation 
is laid even upon the Vidwan ( the 
man of attained wisdom ) in III. 25. 

Tilak takes his stand upon such 
words as Vih'syate ( is superior ) 

( III. 7; V. 2 ), Tasmat ( therefore ) 
and Param Apnoti ( attains the 
highest) in III. 19, etc. But we 
have to understand the senses of 
the Gita from a study of all the 
verses as a whole. The truth that 
action is the first step leading to 
the actionless God-rapt stage of 
Para Bhakti or Para Jhana is un- 
mistakably stated in the Gita ( see 
III. 4; IV. 33; V. 6; VI. 3; XVIII. 
49 ). Karmayoga is specially praised 
because without it Nai$karmya 
( transcendence of action ) cannot be 
attained. It is indeed impossible to 
understand how one who is in a 
state of samadhi or union with God 
in meditation or devotion or in- 
trospection can go about doing his 
daily duties or patriotic work. The 
outward connection of the soul 
with the world through the mind 
and the senses and the body is 
wanting in his case, and hence 
there could be no obligation for him 
to perform Karma when the capacity 
to perform Karma is wanting or 
rather has been transcended. But 
when a person is in a state of 
Vyutthana or relation to the outside 
world, he must do Karmayoga for 
his own further elevation for attaining 


God’s grace and for securing Loka 
Samgraha . 

There is then the example of 
Janaka who is said to have attained 
samsiddhi along with Karma ( III. 
20 ). But the Lord does not say 
that it was by Karmayoga alone 
that Janaka attained salvation. 
Janaka is known as one of the 
greatest Jhariis of the world who 
because of Prarabdha Karma and for 
Loka Sarngraha , abided in Karma- 
yoga. Similarly though Karmayoga 
is stated as a means of Atma- 
darsana ( self-realization ) in XIII. 24, 
it is clear from the other portions 
of the Gita that it contains Bhakti 
and Jhana elements and leads to 
Bhakti and Jhana in fulness and 
thus leads to Atmadarsana ( Self- 
realization ). 

It is thus clear that nature is 
the workshop of Karma , that the 
gunas are the fundamental forces of 
Prakrit and the real factors in 
Karma , that freedom from work is 
attainable only through Karmayoga^ 
and that man must ascend from 
doing work as the slave of the 
gunas to doing work as a servant 
of God till out of such work without 
attachment to results a deep love 
and knowledge and realization of 
God blossoms in his inner nature 
and fills him with its fragrance 
and sweetness. In Karmayoga the 
old motivation of pleasure is re- 
placed by the new motivation of 
Kainkarya , or service of God; the 
old selfish expectation of fruits 
replaced by a new attachment for 
Qod. The key to the place of 
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Karmayoga is found in Chapter 
XIV. The Lord has placed the 
steps as MaiyogUy Abhyasayoga, 
Matkarmaparamattvayoga and Sarva - 
karmaphalatyagayoga (XII. 8 to ll). 
Yet in verse 12 He says that 
Dhyana is superior to Jhana and 
that Karmaphalatyaga is superior 
to Dhyana and leads soon to 
perfect peace. Are we to imagine 
a contradiction here ? Karmayoga 
being the divine seed leading to 
the divine blossom of Bhakti and 
the divine fruit of realization was 
thus highly praised by the Lord. 

When a mind so purified by 
Karmayoga takes up Rajayoga 
or Dhyanayoga which is so minutely 
and perfectly described in Chapter 
VI of the Gita, it realizes the first 
step in the ascent to God. Raja- 
yoga involves a certain amount of 
seclusion and self-withdrawal and 
retirement, for though a master of 
Rajayoga can rejoice in Dhyana 
( meditation ) even in crowded places, 
a novice in Rajayoga , unlike an 
adept, cannot have the joy of 
meditation if he is amidst a crowd 
of men. The novice must choose 
a quiet and retired spot and there 
practise Rajayoga for attaining perfect 
mental purity and concentration. The 
object of his meditation and con- 
centration may be manifold. He 
may realize his self in all beings 
and all beings in his self; he may 
realize God in all and all in God; 
he may lose himself in meditative 
adoration of God and he may realize 
the joys and sorrow.* of all beings 
as lik^ his own. But the highest Yogi 


of all is he who meditates cease- 
lessly on Vasndeva. Dhyanayoga 
is referred to also in Chapter XII. 12; 
XIII. 24 and XVIIL 52. 

The Lord has placed Bhaktiyoga 
immediately after Dhyanayoga , to 
emphasize that the true Bhakti 
is that adoring absorption in God- 
love which will come only to a 
mind purified by Karmayoga and 
trained in meditation and concentra- 
tion and introspection by Rajayoga . 
Unwavering Bhaktiyoga is described 
throughout the Gita as the means of 
God-realization. It is described as 
the sole means of attaining the 
Parama Purn$a ( Supreme Soul ) and 
Parama Sthanam ( Supreme Abode ) 
(VIII. 22, 28 ). Without the aid of 
Rajayoga how can the devotee have 
unwavering devotion and antima 
smrti ( parting thought of God ) and 
leave the body through the su$umna 
nadl. as required in Chapter VIII. 
The Lord’s devotees are in Him 
and He is in them ( IX. 29 ). He 
can be seen, known and entered into 
through Bhakti (XI. 54; XVIII. 55). 
Bhaktiyoga is the means of tran- 
scending the gunas and attaining God 
( XIV. 26 ). The supreme Bhaktiyoga 
is not the occasional thinking of God 
or praising God or bowing to God 
which is only a punya karma ( meri- 
torious act ), but the devotion to God 
of the mind which has been already 
purified by Karmayoga and which 
has attained the power of Dhyana 
by means of Rajayoga . If, as some 
later expounders say, Bhakti itself 
without any grounding in Rajayoga 
would lead to Mok$a> why does not 
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Sri Krspa say so ? On the other 
hand the last verse in Chapter VI 
of the Gita, shows that there can be 
no real and lasting Bhakii without 
the basis of Rajayoga. 

I must point out that the 
Lord makes no difference between 
Upasana, Bhakti and Prapatti, though 
modern expounders of the Gita do so. 
Upasate is used in IX. 14, 15; XII. 
2,6,20; XIII. 25. Prapadyate is used 
in IV. 11; VII. 4, 19; XV. 4. In fact 
Mayatarana ( crossing Maya ) is pro- 
mised to those who do Prapatti to 
the Lord (VII. 14). In XII. 6 and 
7, He promises to save and uplift 
those who perform Upasana. In 
Chapter X. 10 and 11, He promises 
removal of ignorance by the lighting 
of the lamp of knowledge to those 
who perform Bhakti. In Chapter 
XVIII. 66, He promises salvation 
from sins to those who seek Him as 
Saranam ( refuge ). Let those who 
find differences in these words find 
them. The Lord makes no difference 
at all among them. 

Thus love is the opposite pole of 
desire. Desire leads to search of 
pleasure for the senses; love leads 
to search of God. Desire leads to 
hate ; love but begets more love. 
Desire flourishes in an atmosphere 
of Sanga ( attachment ); Love flour- 
ishes in an atmosphere of Vairagya 
( dispassion ). Desire clouds the mind 
and narrows the heart; love clears 
the mind and widens the heart. 
Desire causes agitation, love confers 
peace. 

We must further remember that 
according to the Lord the Jhcmi is 


the Eka Bkakta ( supreme devotee ) 
and Ananya Bhakti ( unwavering 
devotion ) is a vital element in Jhana 
(see VII. 17, 18, 19; XIII. 10). Para 
Bhakti ( supreme love ) and Para 
Jhana ( supreme wisdom ) fuse into 
one. The real divergence is between 
Saguna Brahma Bhakti Jhana and 
Nirguna Brahma Jhana or Sankhya- 
yoga or Jhanayoga proper, the 
object of which is to attain the 
Blissful Absolute. Both of these lead 
to different aspects of the same 
Godhead ( XII. 4 ). But the latter 
path is less sure, sweet and 
easy than the former. 

Another important point to note 
is that Bhakti leads to absorption in 
Godhead as the highest attainment 
( Sayujya ). There is no use in trying 
to water down the word Pravetfum 
( entering ) and visate ( enters ) as 
used in the Gita ( XI. 54; XVIII. 55 ). 
I am unable to understand the cheap 
ridicule which says that such absorp- 
tion will cause pain to God as it 
will be like a lance passing through 
a body. We must not impart ideas of 
material impenetrability into the 
spiritual world. Even in the world 
of matter we can see the coalescence 
of flame with flame and water with 
water and gas with gas. According 
to Sri Kf$pa Jhana , Dariana and 
Pravcia are the ascending realizations 
resulting from Bhakti. 

The Gita, makes it clear that 
Jhana is the supreme means of God- 
realization. There is a considerable 
fight as to whether Jhana is the 
Anga ot intermediate means leading 
up to the ultimate means, viz., Bhakti, 
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or vice versa. Sr! Ramanujacharya 
regards Karmayoga supplemented 
by Jhanayoga as the means of 
attaining Kaivalya or the realization 
of the soul and declares that the soul 
must practise Bhakti to attain God. 
Sr! Sankaracharya regards Karma- 
yoga and Bhaktiyoga as the inter- 
mediate means leading up to the 
ultimate means which is Jhana. This 
interminable dispute will never end. 
The Lord regards Jhani as the highest 
Bhakta ( see Chapter VII. verse 16 ). 
In Chapter VIII He describes the 
realization attained by Saguna Brahma 
Bhakti and Jhana. In XIII. 10 Bhakti 
is described as a vital element in 
Jhana. There is in fact no real differ- 
ence between the highest Bhakti and 
the highest Jhana though there may 
be apparent difference between them 
when they are described by men of 
dialectic subtlety and skill. Preparatory 
Bhakti and preparatory Jhana do differ 
because the mental process involved 
in the former is emotional while 
that involved in the latter is intellec- 
tual. But there is a fusion point of 
emotion and intellection. The Upasana 
of Nirguna Brahma ( the Blissful 
Absolute ) is described in Chapter XII 
verses 2 to 5. The Jhana of Nirguna 
Brahma is described in Chapter XIII as 
also in Chapter V. The attainment by 
Jhanayoga of either type is that of 
Paramatma who is both Saguna Brahma 
and Nirgutta Brahma ( see Chapter XII 
verse 4 ). That there is a Jhana of Nir- 
guna Brahma and a Jhana of Saguna 
Brahma is clear also from IX. 15. 

The peculiarity of Jhanayoga 
proper is its leading up the soul to 


a realization of the one eternal exis- 
tence. The man of attained Jhanayoga 
will see Brahma eyerywhere. To him 
the diversities of the world do not 
exist, see II. 69. Only to the man of 
attained Para Darhana ( the vision 
of the Supreme ), the relish of the 
world will disappear ( II. 59 ). Jhana- 
yoga differs from Karmayoga in that 
it is of the nature of non-action 
while Karmayoga is of the nature of 
action ( III. 17, 18 ). The Jhanayogl 
realizes that the principle of activity 
is in the gunas and not in the soul 
( III. 28 ). All action culminates in 
Jhana ( IV. 33 ). Jhana destroys all ac- 
tion ( IV. 37 ). A man must overcome 
Karma by Karmayoga , then overcome 
his doubt and delusion by Jhanayoga 
and thus realize the Atma ( IV. 41 ). 
Jhana leads to the realization of every- 
thing being in the soul and in God 
( IV. 35; V. 7 ). The nature of Jhana 
( Knowledge ) and Jheya ( Knowable ) 
is fully discussed in Chaptar XIII. 

The Lord always adds Vijhana 
as a concomitant culmination of 
Jhana. Vijhana is realization through 
Jhana. See III. 41; VI. 8; IX. 
1 ; XVIII. 42. 

The Lord uses the term Sannyasa- 
yoga in IX. 28. As already pointed out 
above the Lord regards Nai$karmya 
as the fruit of Karmayoga ( III. 4; 
V. 6; VI. 2-4; XVIII. 49). Vividifa 
Sannyasa is giving up Karma with 
the object of securing more time for 
study and meditation. Vidwat Sannyasa 
is the renunciation of Karma by the 
man of attained Samadhi and Jhana. 
In Chapter V the Lord points out 
how the path of Karmayoga is 
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easier and surer than the path of 
Karma Sannyasa. 

On the whole it is clear that Yoga 
is used in the Gita in the sense of 
the means of God-realization. Karma- 
yoga perfected by Rajayoga leads 
to Saguna Brahma Bhakti Jhana 
leading to Saguna Brahma Saksatkara , 
or to Nirguna Brahma Jhana leading: 
to Nirguna Brahma Saksatkara 
( realization ). There are some verses 
in the Gita that show this beyond 
the possibility of dispute or doubt. 
What hides God from us is described 
by the Lord as Ajhana (V. 15) or 
Gunamayi Maya (VII. 13, 14), Maya 
(VII. 15), Yoga Maya ( VII. 25 ), 
Mokini Prakrit ( IX. 12 ) etc. There 
are two ways of crossing it and two 
ways alone. One is by Saguna Brahma 
Bhakti or Jhana or Prapatti — which 
are really synonymous however much 
logicians and system-builders revel- 
ling in logomachy may try to differ- 
entiate them and “divide a hair between 
the south and the south-west side.” 
In VII. 14, the Lord says that those 
who love Him and seek Him as 
refuge ( Prapadyantr. ) will cross Maya. 
In XII. 6, He says that He will lift 
them from the sea of mrtyu and 
samsara- In XIV. 26, He says that 
they will cross the Gums and will 
become fit to become Brahma or God. 
The Lord says that Yoga must 
culminate in Bhakti and that the 
Yogi who is full of Bhakti to God 
is the Ynktatma ( VI. 47; XII. 2 ). 
The other path is that of Nirguna 
Brahma Jhana . Such Jhana destroys 
Ajhana and illumines like the sun 
the supreme Tat ( Tatparam V. 16 ). 

2— K. K.— 


That upasakas of Nirguna Brahma 
Ak$ara attain Vasudeva who is both 
Nirguna Brahma and Saguna Brahma 
is absolutely clear from XII. 4, 5. 

There is one other important 
aspect to be borne in mind in regard 
to Yoga. The Lord has said that 
Samatvam is Yoga ( II. 48 ). This 
Samatva is same-siglitedness in suc- 
cess and failure. There is another 
place in the Gita where * Sama! is 
used. In V. 18, the Lord says that 
Panditas see Sama everywhere. 
The Lord has defined Panditas clearly 
in IV. 19. They are persons in whose 
case the very seed and commence- 
ment of actions are free from 
Karma Sankalpa ( desire and motiva- 
tion ) and whose Karma has been 
burnt up by Jhana . In his Bhasya 
on II. 11, &rl &ankarach;lrya has 
interpreted Pandita as one having 
Panda i. e., Aimavisaya buddhi. 
Thus Pandita is one who has 
At ma jhana. Thus the Sama stated 
in V. 18, is Nirguna Brahma. The 
perception of Sama is described in 
V. 19 as Sarny a. Then the Lord says 
in the same verse that Brahma is 
Nirdosa and Sama . I have already 
shown how the word Nirdosa is 
but a way of description by way of 
counterpart to the description of 
Nirguna in XIII. 14. 

Thus the Samatvam of Karmayoga 
is an attitude of conduct while 
the Samatva of Jhanayoga is a 
realization. There is Samatva of 
Bhaktiyoga as well. It is an attitude 
of love, a relation of equal and 
overflowing love to all. The word 
Sama is used in respect of Bhakti 
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Yogis in XII. 18; XIII 27, 28; XVIII. 
54. The Raja Yogi has a Samatva of 
his own. To him in his predomi- 
nant mood of dispassion and Dhyana , 
his abhyasa and vairagya lead him 
to regard gold and stone with equal 
eyes ( see VI. 8 ). 

It is clear that while self-control, 
purity, renunciation of desire, love 
to all, absence of egoism, absence of 
sense of possession, snmeness in relation 
to heat and cold and pleasure and 
pain and praise and blame, etc., are 
common to all the Yogas, Karma- 
yoga stresses Karma , Rajayoga 

stresses Dhyana , Bhakiiyoga stresses 
Bhakti, and Jhanayoga stresses 
Jhana . The mediate means is Karma- 
yoga supplemented by Rajayoga . 

The immediate means is Saguna 
Brahma Bhakii Jhana leading to 
Saguna Brahma Sak$atkara , and 
Nirguna Brahma Jhana which leads 
to Nirguna Brahma Saksatkara. 

Thus it seems to me that 

according to the Gita, Yoga must 
ascend from action to actionlessness 
and from actionlessness to Ananda 
( Bliss ). In Karmayoga there is 
action in a new spirit. In Raja- 
yoga the action is of the nature of 
the effort of the self-withdrawal of 
the mind. In the highest Bhakti 
there must necessarily be the action- 
lessness of continuous and rapturous 
and overflowing love in a state of 

ceaseless and blissful vision of God. 
In the highest Jhana there must 
necessarily be the actionlessness of 
the continuous and calm and clear 
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vision and realization of the Absolute. 
How can there be any activity of 
the mind and the senses when these are 
transcended in Bhakti Samadhi or 
Jhana Samadhi ? The Lord clearly 
makes a difference between Karma- 
yoga and the highest Bhaktiyoga 
and Jhanayoga in many respects. 
He says that the Karma Yogi is 
Sangatyagi and Phalatyagi and not 
Karmatyagi . ( See II. 64; III. 7, 9, 

19; V. 10, 11; XVIII. 9, 10, 11 & c ). 
The injunction to do Karmayoga 
is laid on him. He must do it for 
Chitta- Suddhi (V. 11, etc). But 
the word Sarvarambhaparityagi is 
used in regard to the highest Bhakti 
Yogi and Jhana Yogi ( XII, 16; XIV. 
25; V. 13). In regard to the Yoga - 
riidha , the word Sarvasankatpa- 
sannyasi is used in VI. 4. There 
would be no action if there could 
be no Sankalpa. Of course in the 
stage of Vyutthana ( i. e., the plane 
of relation to the mind and the senses 
and the world ) there will be Sankalpa 
and in that stage Karmayoga is to be 
pursued for T.oka Sangraha and for 
further Chitta Suddhi But the Gita 
does insist on actionlessness as the 
fruit of action ( III. 4 ). It declares 
Parama Naiskarmya Siddhi as got 
by Karma Sannyasa which is the 
fruit of Karmayoga ( XVIII. 49 ). 
Such is the Gita ideal of Yoga as 
taught by §ri Kr§na who is both 
Yogi ( XV. 17 ), Yoga Guru , Yogc&wara 
(XI. 4; XVIII. 75, 78 ), and Maha- 
yogeswara ( XI. 9 ). 


( To be continued . ) 



[rue Renunciatian— How to Practise it? 


The scriptures declare and all 
thoughtful persons admit that God- 
Realization is the ultimate goal of 
human existence. There are many 
people in this world who strive, how- 
ever mildly, for the realization of 
this goal; but there are few blessed 
souls who realize it speedily. The 
scriptures as well as saints who have 
direct experience in the matter have 
pointed out certain obstacles without 
surmounting which it is extremely 
difficult to make any progress in the 
path of God-Realization. The chief 
among these obstacles are— egotism, 
sense of possession, desire and attach- 
ment. Ignorance or infatuation 
is the root of them all. As soon as 
the veil of ignorance is lifted all 
these disappear of their own accord. 
Ignorance means want of Knowledge, 
and by Knowledge here is meant the 
Knowledge of God- One who comes 
to know the nature of God easily 
surmounts all these obstacles; nay, 
they cease to exist for him. But so 
long as ignorance persists— so long 
-is the nature of God is not revealed 
to us, are we to leave off all activity 
and sit idle ? No, we should wisely 
learn to direct our attachments, desire, 
sense of possession and egotism to- 
wards God. Our ideal should be to 
cultivate attachment only to God, 
our sole desire should be to realize 
God, we should regard the feet of 
the Lord as our only possession, and 
the fact of our being an humble 


By Hanumanprasad Poddar. 

servant of God should be the only 
object of our pride; for such a pride 
is prized by the devotees of God and 
brings solace to their heart. Thus 
through the practice of changing the 
direction of these four impulses, they 
will be gradually divested of their 
vicious character. Then, instead of con- 
tributing to the growth of infatuation, 
they will prove helpful in lifting the 
veil of ignorance, and as this veil of 
ignorance is lifted the nature of God will 
be revealed to us; and as the nature of 
God is revealed the feelings men- 
tioned above will attach themselves 
exclusively to God. In that state, 
their very names will be changed 
and the devotee will be happy to 
find them transformed into four 
phases of pure incorruptible Devotion. 
Through that Devotion true Know- 
ledge of God will be attained, and 
as soon as this Knowledge is attained 
the devotee will be blessed by a 
direct realization of God. 

We have no idea of the terrible 
nature of worldly enjoyments, which 
are inherently full of vice and evil, 
of the infinite beauty and sweetness 
of God, who is Consciousness and 
Bliss itself— of His true nature and 
essential character. It is therefore 
that our mind feels attracted towards 
worldly enjoyments rather than towards 
God. If we realize the supremacy 
and blissful nature of God and the 
dreadful nature of worldly enjoyments, 
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our mind can never be drawn 
towards the latter. If we ask any 
one to swallow a big lump of opium 
or some grains of arsenic and offer 
him a decent sum, he will never 
agree. For he is fully certain, and 
has not the least doubt in his mind, 
that opium and arsenic will cause 
his death. The Lord says “this world 
is transitory and devoid of happiness,” 
or “this life is fleeting and is an 
abode of misery; placed in this, devote 
thyself to Me alone”. If we had 
implicit faith in the words of the 
Lord, and if accordingly the enjoy- 
ments of the world appeared to us 
short-lived and full of sorrow, how 
could we indulge in them any more ? 
And similarly, if we had the least 
faith in the all-blissful nature of God 
how could we remain indifferent to 
Him any longer ? But we do indulge 
in worldly pleasures and have no 
attraction towards God. This proves 
that although we read a lot, hear a 
lot and talk a lot on these things 
we do not really believe in what we 
read, hear or speak on the subject. 
That is why ignoring these teachings 
we are madly running after worldly 
enjoyments, and just as moths attracted 
by the glowing flame rush into it 
and burn themselves to death, we, 
too, fall into their trap and perish. 

Our mind is always engrossed in 
thoughts of the outside world and 
remains attached to the gross objects 
of the senses. Our mind goes wherever 
we find, or we are told we can find, 
objects which gratify the senses. 
We seek happiness through those 
objects, not knowing that just as the 


day is followed by night, the pleasure 
that we derive from them is always 
accompanied by its counterpart — pain. 
We seek happiness and shun misery, 
it is therefore that we have to suffer 
the pangs of misery. If we are really 
keen to avoid pain we shall have to 
forego pleasure as well. We seek not 
that supreme happiness which is 
eternal, which knows no ebb and 
flow and which is boundless and 
infinite. 

What we thirst for is the momentary 
gratification of the senses, which is 
illusory and not real, and which like 
a flash of lightning disappears the 
moment it is felt. But we ignorant 
creatures do not realize this; it is 
therefore that we are always wildly 
pursuing it, and emerging from one 
pit we engage ourselves in digging 
a deeper pit ! 

Sex and gold are the two main 
factors contributing to sense-pleasure. 
It is therefore that the scriptures 
have loudly decried them as sources 
of evil and have repeatedly recom- 
mended their renunciation. The fact 
is, the outgoing senses of a man 
addicted to worldly pleasures are 
naturally attracted towards these objects 
which possess a peculiar glamour. The 
fascination is too proverbial. Nobody 
requires a homily in order to get 
addicted to them, the senses automat- 
ically drag the mind towards them. 
If we cast a glance across the history 
of the world, it will be found that 
sex and gold have been mainly 
resposible for all the great wars and 
the appalling destruction of life 
consequent thereupon. 
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They do not know the consequence, 
therefore man feels fascinated by the 
beauty of a woman and woman feels 
fascinated by the feature of man. And it 
is their urge for accumulating objects 
of luxury that induces them to turn 
towards wealth. Just as unrestrained 
enjoyment of sex drains our purse, 
saps our vital energy and exhausts 
our religious merit, in the same 
manner health, religion, and life itself 
have to be sacrificed to the greed 
for wealth. The acquisition of wealth 
and sexual union appear to afford 
a slight pleasure in the beginning, 
but they inevitably bring terrible 
suffering and restlessness in their 
wake. Until therefore wealth and 
sex are really renounced peace can 
never be attained. Peace can be had 
only when they are totally rejected. 

But is it possible for man or 
woman to renounce them altogether ? 
If it is, what is the form of t hat- 
renunciation, and how can it be accom- 
plished ? There is no man or woman 
in this world who has no connection 
whatsoever with the other sex. This 
very frame of ours is a product of 
the combination of the male and 
female elements. For our nourishment 
we dep:nd on our parents, or our 
cider brother and sister. Similarly, 
even the Sanny&sl, who has renounced 
everything, requires at least a small 
strip of cloth to cover his privities, 
rags to protect his body from cold, 
etc., and alms, none of which can 
be procured without money. Under 
the circumstances, how can one totally 
abstain from association with the other 
sex and money ? The answer to this 


is that we should first of all under- 
stand what renunciation -truly means. 
Not to accept or use a thing is 
external renunciation. And to have 
no attachment with the thing is 
internal renunciation. Suppose we 
renounce a thing but in our heart 
of hearts we feel the need for it, its 
want rankles in our heart, and we 
begin to nurse a secret craving for 
it. Under such circumstances the 
external renunciation of the thing 
is not renunciation in the true sense 
of the term. True renunciation is 
that which kills our attachment for 
the thing. The renunciation which 
is vitiated by meditation and mental 
enjoyment of the thing renounced is 
not true renunciation. There is no 
doubt that the practice of even 
external renunciation as a discipline 
leading to internal renunciation is 
much better than a life of indulgence, 
and is both praiseworthy and necessary, 
it helps one to grow to the stage of 
internal renunciation, and the spirit 
of renunciation develops and becomes 
natural through it; but renuncia- 
tion of attachment alone is true 
renunciation. When attachment is 
renounced, malice, fear, joy and sorrow, 
etc., are automatically eliminated. 
At a later stage, even the pride of 
renunciation and the memory of 
renunciation have to be shaken off. 
This is the final renunciation; it can be 
achieved through recognition of the 
evils of worldly attachment and through 
the real Knowledge of God. It is 
true that total renunciation of contact 
with the other sex and wealth is 
very difficult Yet the scriptures lay 
much emphasis on their renunciation 



774 


THE KALYANA-KALPATARU 


[ Vol. 4 


simply because people will establish 
contacts with them within the barest 
limits of necessity only when total 
renunciation is enjoined. Of course, 
their mental renunciation is absolutely 
essential. In external renunciation, 
men should learn to look upon 
the woman as a manifestation of 
the Universal Mother ( Jagatjanani ) 
and to bow before her as such. 
Women should likewise learn to look 
at a member of the other sex as if 
he were her father, brother, or son. 
Close association between man and 
woman, in whatever form it may be, 
is never to the advantage of either; 
where such association is unavoidable 
it should be carried on through 
cultivation of the above sentiment. 
Similarly, effort should be made to 
earn through legitimate means only 
as much money as is barely necessary 
to maintain a family on a simple 
scale. Attempt should never be made 
to earn money by recourse to unfair 
means, fraud or falsehood, or by 
depriving others of their legitimate 
dues and turning one’s back on God, 
for the sake of mere gratification of 
the senses and comfort of the body. 

There is no doubt that in God’s 
creation sex and wealth both have 
their uses, they also satisfy some 
need; but they should be utilized as 
a help towards spirituality. Nor should 
it be imagined that illegal possession 
of another’s wealth is not so bad as 
illicit connection with another’s wife. 
Just as a man who is a slave to his 
lower passions is worse than a beast, 
and is degraded to th« position of a 
demon, ^even so the greedy man who 


lets loose his sensuality and love of 
luxuty turns a veritable monster. He 
can do anything for the comfort of 
his body ! He is no better than a 
monster who keeps himself comfort- 
able and satisfies his lust for enjoy- 
ment at the expense of his poor, 
afflicted and oppressed brethren 1 We 
are really entitled to only as much 
money as is barely necessary to keep 
the body and soul together. To spend 
more for enjoyment and personal 
comfort means an illegitimate and 
dishonest use of God’s property, which 
should be utilized in the service of 
the poor and afflicted. Care should, 
however, be taken that this service 
does not lead to the growth of pride. 
What we should feel on such occasions 
is that through God’s inspiration 
service is being rendered to God 
Himself through His own things. It 
should be remembered in this connec- 
tion that we are to renounce only enjoy- 
ments and the attachment for objects of 
enjoyment, and not disinterested love, 
or the spirit of service. True love 
and service are possible only when 
one has acquired the spirit of renun- 
ciation. It is such service which goes 
by the name of service of God. 

The heart will no longer feel 
attracted towards sex or gold 
when it is realized that they are 
perishable, unsubstantial and full of 
sorrow. A peculiar joy and peace 
will then be felt in renouncing them. 
That renunciation alone which brings 
joy and peace is true renunciation. 

There is one thing more which has 
to be renounced more than anything 
else — it is the desire for fame or 
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popularity, which appears in the mind 
in the following form: “Let me be 
popular by any means; let me rise 
in the esteem of others; I may be 
obscure to-day, but let my name adorn 
the pages of history. I am not so 
particular about my own name, let the 
names of my family, nation or country 
be preserved in history ( surely such 
a desire is better than the desire for 
personal glory, inasmuch as it involves 
some amount of sacrifice )— even if I 
have to part with my wife, children, 
wealth, honour and even my life” It 
is extremely difficult to renounce the 
desire for such glory and fame. But 
so long as this is not renounced, 
the biggest rite, the noblest acts of 
sacrifice, the highest discipline and 
the most austere penance are easily 
thrown away for love of fame. Man 
sacrifices the work of a whole life-time 
at the altar of the goddess of Fame. 
Before starting any work he will only 
consider whether it will bring him 
renown or not, he has therefore 
necessarily to abstain from activities, 
which though conducive of spiritual 
good are likely to bring him into 
disrepute. Such a seeker of popularity 
will ultimately take recourse to 
hypocrisy and thus fall from the path 
of spiritual discipline. He will gradually 
cease to remember God. God will 
be dethroned from his heart and the 
rightful, though beautifully decorated, 
image of the goddess of Fame will 
be installed therein, and his precious 
life will be wasted in her service. 
All these hindrances have their root 
in ignorance, which is helped and 
strengthened by the weaknesses already 
mentioned, viz., egotism, sense of 
possession, desire and attachment, all of 
which are born of ignorance. To shake 
them off through personal effort is 
very difficult. But everything is possible 


through the grace of God. This grace 
of God, though enclosing in its 
motherly embrace all alike, is realized 
by those alone who are endowed 
with faith and who have taken refuge 
in the Divine Name. Therefore, while 
repeating the Divine Name we should 
develop faith in the grace of God. 
Through that grace the above-men- 
tioned feelings which are now directed 
towards worldly objects will henceforth 
turn towards God. God will evoke these 
feelings in respect of Himself. Then, 
like the milkmaids of Brindaban we, 
too, shall find ourselves in a position 
to say:— 

“ O Syama, Thou art our all 
Thou art the object and source of 
our pride', with Thee as our husband 
7 ve are eternally blessed , 0 Beloved 
of our heart ! 
It is Thee we arc constantly seeking, 
our minds are engrossed in Thee , 
In Thee we constantly rejoice , we 
derive all our joys from Thee . 
We take our life from Thee , Thou 
art our sole guardian . 
Our mind and body are full of Thee , 
Thou art the very breath of our life. 
Thou art meditation, meditator and 
the object of meditation , all in one . 
Thou art our mother, father, hus- 
band, friend, child and ivealtk ; 
Thou art we, we are Thou ; all 
these diversities are Thy play.”* 
( Kalyan ) 
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Karmayoga— the Easier 


Some friends have expressed the 
following doubts in regard to the 
path of Karma being easier than 
that of Jhana, 

In the Gita the Lord has highly 
praised the discipline of Karmayoga and 
declared it to be easier than the 
discipline of Jfidnayoga. Nay, he has 
gone to the length of saying that it 
is difficult to succeed in the practice 
of JHdnayoga without the practice of 
Karmayoga. But how Karmayoga is easier 
of the two disciplines is not clear. 
In the present age not many Karmayogis are 
found who can satisfy the test of the 
Gita, nor is their aotual practice of 
Karmayoga in daily conduct present 
before us. For Karmayoga consists in 
the renunciation of both the fruit of 
Karma and attachment for Karma. 
But there is none we know of who 
can explain and illustrate by his own 
example how Karma may be performed 
without reference to its fruit and 
without attachment to it and whose 
conduct may be accepted as ideal for 
guiding us along the path of Karmayoga. 
Therefore, we want to know the real 
fact. The Karmayoga as enunciated in 
the Gitd and which has been declared 
to be the easier discipline appear very 
difficult to us. Is this Karmayoga a mere 
theoretical proposition, or can be 
aotually reduced to practice P If it 
is a discipline which can be reduced 
to practice there must be people who 
know and practise it. How can it be 
called easier if there are none who 
know and practise the discipline P 

The subject of Jnanayoga is very 
abstruse, hard and subtle ; it is 
difficult for the ordinary man even 


Discipline. 
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to understand it, much more to 
reduce it into practice. That is 
why Karmayoga has been declared 
as the easier of the two disciplines. 
Moreover the practice of Jnanayoga 
as an independent discipline is 
extremely difficult. For so long as 
the heart is impure one remains 
tied to the body and the practice 
of Jnanayoga for one tied to the 
body is as good as impossible. 
A practicant attains the qualification 
for the practice of Jnanayoga only 
when his heart has become pure 
through the practice of Karmayoga , 
which consists in the renunciation 
of attachment and self-interest. 
Karmayoga , however, does not require 
any such condition. The practice of 
Karmayoga may be started even 
when there is identification of the 
self with the body, and the heart is 
impure. The intellect when purified 
through its practice becomes one- 
pointed and filled with God-conscious- 
ness. God-realization is possible 
through such intellect. This is how 
Karmayoga. is easier, and here lies 
its speciality. It is in view of this 
fact that the Lord declared Karma- 
yoga to be the superior discipline in 
the Gita ( Chapter V verse 2 ). 

The Lord has declared Karma- 
yoga to consist in the renunciation 
of both attachment for and the 
fruit of Karma (11.48; XVIII. 9); 
in some places He has characterized 



No. 12] 


KARMAYOGA— -THE EASIER DISCIPLINE 


777 


Karmayoga as the renunciation of 

attachment for all Karmas and all 

objects (VI. 4); while in others 
He has defined Karmayoga as the 
renunciation of the fruit of all 
Karmas ( XVIII. 11) or as the 
absence of craving for the fruit of 
Karmas ( VI. 1 ). So far as the 
doctrine of Karmayoga is concerned, 
there is no fundamental difference 
among these three definitions. 
Karmayoga consists in the renuncia- 
tion of both the fruit of Karma and 
attachment to the Karma itself, 
hence it was quite in order to 
mention both these forms of renun- 
ciation while defining Karmayoga . 
Where only renunciation of attach- 
ment to Karmas and objects is 
mentioned there the other form of 
renunciation is also implied though 
not expressly stated. When the 
attraction for wealth, woman, body, 
honour and fame is renounced, the 
quest for them, i. e., the fruit of 
action is automatically relinquished. 
For attachment is the root from 
which arises the desire for the 

fruit of Karma . With the renuncia- 
tion of the cause the effect is 

automatically renounced. The renuncia- 
tion of the desire of fruit being a 
natural corollary of the renunciation 
of attachment for objects it was 
quite reasonable to define Karmayoga 
as the absence of such attachment. 
Now, as regards Karmayoga being 
declared to consist in the mere 
renunciation of the fruit of Karma , 
or the absence of craving for the 
same, it has to be remembered that 
renunciation of the fruit of action 
3— k. K. — 


leads to the renunciation of 
attachment and vice versa . That is 
to say, through renunciation 
of the one the other is auto- 
matically renounced. By renunciation 
of the desire for the fruit of actions 
is meant the renunciation of the 
quest for all objects of enjoyment, 
belonging either to this world or to the 
next. It may also be termed as the 
denial of the self, or self-abnegation. 
Through practice of this virtue of 
self-denial the root of all evils, viz., 
attachment is gradually got rid of. 
Thus inasmuch as the renunciation 
of the fruit of actions automatically 
leads to the renunciation of 
attachment it was quite reasonable 
to define Karmayoga as the renuncia- 
tion of the fruit of Karma , or the 
absence of craving for the fruit of 
Karma. 

Here it may be asked: \i Karma- 
yoga means only the renunciation of 
the fruit of Kar?na y or absence of 
craving for the fruit of Karma , then 
where was the necessity for the 
Lord to inculcate renunciation of 
attachment along with the renuncia- 
tion of the fruit of actions now and 
again in the Gita. Our answer to 
this question is that Karmayoga is 
accomplished only when attachment 
itself is renounced through renuncia- 
tion of the fruit of action. Again, 
without renouncing attachment it is 
not possible to perform actions in 
which there is complete abnegation 
of self. Therefore, where there is 
absolute denial of self, renunciation 
of attachment should be taken as 
implied. In fact, Karmayoga consists 
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in the renunciation of both. To 
make this clear it was quite reasonable 
on the part of the Lord to say that 
1 Karmayoga is the renunciation of the 
fruit of action, as well as of attachment*. 

The majority of people of the 
present world appear to be drugged 
with an extra dose of worldliness. 
Of them a solitary figure here and 
there, who possesses wisdom, is seen 
striving for the uplift of the soul. 
Among these strivers, again, hardly 
anyone succeeds in realizing the 
Paramatma . It is very difficult to 
come across a soul who has reached 
this enviable state of God-Realization. 
Even if we meet such a soul we 
cannot recognize him for want of 
faith and reverence. Therefore, what 
wonder if we do not come across 
such Yogis, or fail to notice conduct 
which is appropriate to them. 

The Lord Himself stated in the 
Giia ( IV. 2 ) that for a long time 
the practice of Karmayoga had dis- 
appeared from this world. This shows 
that even in His own time there 
were not many people who under- 
stood this Yoga, and even at the 
present age there are not many 
who understand it. People fail to 
understand the secret of this blessed 
path of Karmayoga shown by the 
Lord inasmuch as their heart is torn 
by conflicting emotions such as those 
of love and hatred. The secret of it 
is known only to those blessed souls 
whose sins have been washed away 
by performance of selfless deeds. 

It cannot be .^aid that real 
Mahapurugas ( great souls ) who have 


realized the Paramatma are no longer 
available in this world. The fact is 
that for want of faith and reverence 
we fail to meet and recognize them. 
Under such circumstances, when we do 
not find any person who can give 
us a practical demonstration of 
Karmayoga through his conduct, 
the only course left to those who 
seek the betterment of their soul is 
to keep before them the teachings 
of the Lord as their ideal and try 
to regulate their conduct according 
to the same. 

The Karmayoga described in the 
Gita is no mere theoretical pro- 
position, but can be actually reduced 
into practice. It appears difficult to 
us only on account of our ignorance 
of the secret of its performance and 
our attachment with the body and 
objects of the world as also due 
to lack of faith on our part. But 
as a matter of fact it is not so 
difficult. Through disinterested per- 
formance of duties laid down by 
the Sastras with implicit faith in 
the words of the Lord and accord- 
ing to His directions attachment for 
the world will gradually disappear 
and the secret of Karmayoga will 
gradually unfold itself to us. Through 
this process when attachment is 
completely destroyed and the secret 
of Karmayoga is revealed to us, 
practice of Karmayoga will no longer 
appear difficult. 

Real selflessness consists in 
renouncing the desire for all forms 
of fruit of Karma . Through such 
disinterested Karma weaknesses like 
partiality and prejudice are eradicated 
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and aberrations to which they 
generally lead are put a stop to. 
Therefore, it is the duty of every man to 
perform such disinterested action taking 
refuge under the feet of the Lord. 
But what this renunciation of self- 
interest in every Karma means 
should be carefully analysed and 
understood. Suppose we perform an 
action approved by the Sastras 
through mind, speech or body, and 
do not seek woman, wealth, children 
or bodily comfort in return for it; 
but we cannot be said to have 
renounced all forms of self-interest 
thereby. All these can be renounced 
even for the sake of honour, 
prestige and fame. Therefore, we can 
be said to have completely renounced 
the self only when we have re- 
nounced the desire for honour, 
prestige, fame and even enjoyments 
of the other world, nay, when we 
have renounced the consciousness of 
our having renounced all these 
things. 

It is due to ignorance or lack 
of wisdom on our part that in order 
to serve our minor interests we 
neglect our greater and truer interest, 
viz., God-Realization. On account of 
this ignorance we do not realize 
the inestimable loss we suffer thereby. 
And what little faith we have in 
this loss is not free from doubt. 
For the supreme bliss and supreme 
peace of which we read so much 
in books we have never tasted. 
The scriptures and saints exhort us 
with one voice to give up the desire 
for honour and fame as something 
exceedingly harmful. They are thorns 


in the path of God-Realization. 
They retard the progress of the 
aspirant in his Godward journey. 
If coveted much they even bring 
about the spiritual downfall of the 
aspirant by leading to hypocrisy and 
dissimulation. When put to the test 
of reason, they even appear as such. 
Nevertheless, when honour and 

praise are bestowed on us they bring 
joy to our heart and thus we deve- 
lop attachment to them which in 
its turn stimulates the desire to win 
the same. Ignorance or lack of 
understanding on our part is the 
cause of all this. Parallel is the 
case of a patient who through 

attachment and subordination to the 
palate takes a prohibited diet and 
thereby aggravates his sulfering. 

There are some patients who even 
summon death through this weakness. 
It will appear to us on close examina- 
tion that the ignorance or perver- 
sity of the patient is responsible for 
his taking the wrong diet. Similarly, 
it is our ignorance or stupidity 
which is responsible for our attach- 
ment to our person, wife, children, 
wealth, honour, fame and the like. 
The patient, who reposes faith in 
his physician as well as on the 
medicines and diet prescribed by 
the latter and takes the medicine 
as well as the prescribed diet 
avoiding prohibited diet, gets cured. 
Similarly, the wise man who avoids 
all wrong diet in the shape of evil 
habits and evil practices pointed 
out by the scriptures and Maha- 
purusas, takes the medicine in the 
form of devotion to God and jidopts 
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the correct diet in the shape of right 
conduct and divine virtues, gets 
cured of the greatest of earthly 
diseases in the shape of transmigra- 
tion. If his stars are not propitious 
the ordinary patient may not be 
cured even by tlie best of medicines, 
but the spiritual patient who takes 
the medicine and diet mentioned 
above surely gets rid of the pangs 
of birth and death; adverse fate 
cannot stand in the way of his cure. 

Before we start any work the 
first thought that arises in the minds 
of us all is what shall we stand 
to gain by this. Our thoughts are 
naturally directed towards our own 
selfish interests. Therefore, this 
thought of self-interest should be 
banished the moment it arises 
in the mind before we start 
any work. That which we regard as 
a gain in the worldly sense is not 
gain in the tiue sense of the term. 
True gain is that which has a real 
existence and which once having 
gained is never lost. Such true gain 
is secured through renunciation of 
worldly gains. Therefore, thoughts 
of earthly and personal gain which 
arise at the time of starting a work 
should be immediately discarded 
knowing them to be the root of 
all evils. 

Our devotion to our earthly 
interests has grown to such an 
extent that it does not allow us to 
perceive our true interests. We 
should, therefore, remember God at 
every step and pray to Him that 
we may ever remain conscious of 
our r*ial interests and save ourselves 


from the lure of the destructive 
earthly interests. 

The discipline of Kartnayoga is 
still easier for those who have 
surrendered themselves to God know- 
ing His real nature and excellences 
and understanding His greatness and 
glory, although ordinarily man’s 
attachment for children, wife, home, 
wealth and body makes it difficult 
for him to renounce the desire of 
acquiring them, and much more 
difficult to spurn honour and fame. 
Worldly objects appear as necessary 
because of his attachment for the 
body and the world; the sense of 
their necessity gives rise to desire, 
and man engages in activity for the 
fulfilment of that desire. If he fails 
to achieve his end through such 
activity he goes even to the length 
of begging. The root of all these 
evils is attachment, which we may 
also define as ‘attraction* for the 
world. We develop this attraction 
for objects which are agreeable to us 
and objects which afford us pleasure 
appear favourable to us. Similarly, 
that which is disagreeable and causes 
pain gives rise to hatred which in 
its turn gives rise to enmity, jealousy, 
anger, fear, grief and many other 
evils and through work involving 
violence and injury to others man 
suffers a spiritual fall. Therefore, 
love and hatred are the root of all 
evils, and these two take their origin 
from ignorance. When man realizes 
this fact the impulses of love and 
hatred in him get attenuated, and 
these attenuated impulses are com- 
pletely destroyed through remem- 
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brance of and fixing one’s thoughts on easy for him to practise Karmayoga 
the name, form, greatness and glory in the form of renunciation of attach- 
of God. Then his mind and senses mcnt and self-interest, through which 
are naturally brought under his practice, again, he succeeds in attain- 
control and in that state it becomes ing supreme bliss and supreme peace. 


Nada— a study. 


Bhartrliari, the most celebrated 
philosopher-grammarian, opens his 
monumental treatise on Sanskrit 
grammar and its philosophy — the 
Vakyapadiya — by drawing a compar- 
ison between Sabda and Brahma 1 and 
happily does Bhattojidiksita in his 
£abdakaustubha comment that by 
establishing such an analogy the 
grammarians seem to have found out 
a priceless gem in their quest of an 
insignificant cowrie. 2 Bhartrliari wishes 
to point out that as Brahman under- 
goes formal transformation and we 
have the diverse objects of the universe 
which after all sink into nothingness 
with the dawning of spiritual con- 
sciousness, so does Sabdabrahma 
undergo transformation and the result 
is that we find the world of Sabdas, 
we mean the letters, the syllables and 
the sentences, and the world of 
Arthas, we mean the numerous senses 
or objects. It will be our business 
to enquire into the nature of Sabda- 
brahman in which both Sabda and 
Artha lie as two in one. And in 


By Gaurinath Bhattacharya, M.A. 

this connexion, it will be wise on 
our part to start with the conception 
of Sabdabrahma as discussed in the 
Agamas and the Tantric texts. 

The Tantras speak of Siva, the 
Supreme Entity, as having two aspects: 
Saguna and Nirguna. In his Nirguna 
aspect, he is the Supreme Changeless 
One; while in his Saguna aspect, he 
changes as the Universe. Now from 
this Saguna Siva who is said to be 
invested with the wealth of existence 
( sat ), consciousness ( chit ) and bliss 
( ananda ), there emanates Sakti, the 
unalienated conscious nature of Siva 
with all its contents u inn a ni tested/* 
Siva is always associated with Sakti 
and she is described to be the nature 
of Siva that enables him to com- 
prehend his own self. Siva is thus 
like a handsome prince who looks 
at his own self reflected in the mirror 
of Sakti. 4 Thus a modern scholar 
calls Sakti as one remaining in Siva 
in a reflex relation of Self-Identity. 
It should be, therefore, borne in 
mind that Sakti is not different from 


1. Vakyapadiya, I. 1. 

2 . 55 ^ 1 ^’ 


3. Saradafcilaka, I. 7. 

4. Kamakalavilasa, commentary under si. 2. 
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£iva, the Sakiimat . 6 It may be asked 
here how Sakti can be said to issue 
from what was already with £>akti. 
Raghavabhatta in his commentary on 
the Saradatilaka of Eaksmanacharya 
explains that there is hardly any 
difficulty if we refer to the Sankhya 
principle of the appearance of realities 
from realities ( Satkaryavada ). 

Now we are told that the creative 
impulse of Siva inseparably connected 
with Sakti, assumes the form of a 
Bindu, which is a highly subtle entity 
and comprises three gunas. 6 Bindu 
is said to be that state of Sakti in 
which the germ of action increasingly 
sprouts and thus it has been viewed 
as the proper condition for creation. 7 
Bindu, is again described as the conso- 
lidated state of Conscious Energy, 
that is Sakti. 8 Now Bindu in its turn 
divides itself into three aspects— gross, 
subtle and highly subtle, and these 
are Bindu, Nada and Blja.° Now this 
Bindu is the conscious aspect while 
the unconscious aspect is represented 
by BIja. Nada is the resultant of the 
conscious and the unconscious aspects. 10 
Now when Bindu bifurcates itself, 
there happens to arise an indistinct 
sound which is in the opinion of the 

5. 

Malini vij ay otfcaravar fetika. 

6. Siddhantalaghumanjusha, p. 142. 

— Com. under Sar. T. 7. 

8. Prapanchasara, I. 41. 

9. ibid. 

10. Siddh. p. 142. 


masters of the Agamas, called Sabda- 
brahma. 11 This Sabdabrahma has 
been identified with what is known 
as Para Vak. Nagesabhatta in his 
Siddh antalaghumanjusa, points out 
that Sabdabrahma is identical with 
Nada in which there is no distinction 
of letters and syllables, which is 
mainly in its nature a cognition, which 
is a particular state of Sakti suitable 
for creation and the resultant of con- 
sciousness and unconsciousness. 12 In the 
Tantras this Sabdabrahma is said to be 
the KundalinI Sakti that lies in all 
individual living beings. 18 Now when 
Nada becomes manifested a little the 
internal air which reveals it comes 
up as far as the naval region from 
the Muladhara which is the seat of 
Para Vak or Nada and this stage 
has been called the PasyantI which 
can only be comprehended by the 
mind. Both Para and PasyantI are 
highly subtle stages and cannot be 
comprehended by ordinary mortals. 
It has been definitely said that it 
requires a great spiritual discipline 
in order that they may be cognizable. 
It is laid down that only Yogis 
can comprehend Para by means 
of indeterminate cognition ( nirvi- 
kalpaka ) while PasyantI through de- 
terminate cognition ( Savikalpaka ). 
The next stage after PasyantI is 
Madhyama which becomes revealed 
as soon as the air comes up to the 
region of the heart. It is also 
described as being subtle in view of 

11. Sar. I. 11-12. Also, Prap. I. 43. 

12. Siddh. p. 145. 

13. Sar. I. 14. 
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the fact that it cannot be perceived 
by persons other than him who 
utters it and that also only when 
he has closed his auditory organs. 
This is known as the Anahatadhvani 
in the texts on Yoga. The next 
stage is known as the Vaikhari 
which is the form of speech spoken 
by men. It is produced by the 
internal air passing through the 
throat and finally reaching the mouth. 
Nagesa has pointed out that the first 
three stages represent the minutest, 
minuter and minute forms of Pranava 14 

Para Vak, according to the Trka 
school of Kashmere, is identified with 
Vimarsa Sakti. Vimarsa is the con- 
scious reflection of Perfect Egoity. 
Para, therefore, is not the stage of 
Vak in the sense of a manifested 
condition but it is so-called only to 
show her extremely subtle nature in 
comparison with the stages that 
follow. “As Vimarsa, Para Vak has 
the characteristic of an infinitely 
subtle kind of speech or something 
in the nature of an inner discourse 
( abliijalpa ), having in her womb, as 
it were, the Nada as the root-principle 
of all forms of uttered sounds.” 15 
The Para stage has been happily 
compared by Trka writers to the 
liquid within a pea-cock’s egg ( mayii- 
randarasavat ) where the different 
limbs of the bird with the variegated 
colour of its feathers remain in a 
form of total non-distinction. The 
entire body of Scriptures lie dormant 

14. 1 

15. Jayaratha’s com. under Tantraloka, 
III. 236. 


in her womb without any division of 
letters, syllables and sentences — the 
so-called elements of speech. Pasyanti 
is that particular condition in which 
the Supreme Energy stimulated by her 
self-dependence is willing to be exter- 
nalized with the result that she as 
a self-luminous seer surveys the 
world of objects with the order of 
Vuchya and Vacliaka not yet clearly 
distinguished. 115 In the Madhyama 
stage, this order of Vacliya and 
Vacliaka has not become fully expressed 
but the same can be comprehended 
by the intellect. 17 The grossest stage 
is called the Vaikhari which is so- 
called because of its being generated 
through vikhara or body. In this 
stage the order of Vachya and Vacliaka 
becomes completely developed. 18 
Bkaskara in his commentary on 
Ealitasaliasranama illustrates the gra- 
dual evolution of Vak in an admirable 
manner. The Para form is mere 
sound (Nada or Sabdabrahma). It is 
the potentiality of growth and develop- 
ment lying dormant in the seed. 
Pasyanti is the seed about to sprout. 
The Madhyama is the particular stage 
when the seed has burst open and 
the two small leaves have just 
appeared and the Vaikhari is when 
the leaves are separated but joined 
at the root. 

In course of our discussions here, 
we have observed that from Sakti 
emanates Bindu which again divides 

16. ibid. III. 226. 

17. Anantasakti’s Vritfci on Vatulanatha 

Sutra. 7, 

18. Jayaratba on Tantraloka III. 25J6. 
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itself into three aspects. But Sarada- 
tilaka lays it down that from §akti 
emanates Nada and from Nada evolves 
Bindu. 19 It has been said in the 
Tantras that out of the union of 
Siva and §akti arises creative ideation. 
And the union is called Nada. Nada, it 
has been pointed out by Raghavabhatta, 
is a stage in the movement towards the 
revelation of the Self as the Universe. 
To be explicit, potency and readiness 
to create becomes for the first time 
active as Nada and the more so as 


Bindu. Thus Nada and Bindu may 
be viewed as the growth and develop- 
ment of the germ of action. Raghava 
states that there are authorities who 
do not speak of this Nada and he 
further adds that the Saradatilaka 
mentions it in order to indicate the 
seven-fold character of Tara. He 
also says that writers who have spoken 
of Kala have mentioned the Nada 
state. To unfold the deeper signi- 
ficance of this Nada is a problem 
that requires separate treatment. 


The Doctrine of Karma. 

By Vivekaprakasii Brahmachari. 


Karma is activity of the mind or 
of the organs of special sensation 
and action or of the vital energies 
(the pranas). Such activities are broadly 
divided into two kinds ( 1 ) automa- 
tic or ( flEPiJT ) and ( 2 ) purposive or 
( !PWT: ). The effects ( ffPTTCi: ) of Karma 
are or the building up of the 
body, 3Tig: or the duration of life and 
or agreeable and disagreeable 
states of the body and mind. That 
these three are effected by Karma is 
plain enough. The building up of 
the body is a form of Karma as 
also pleasure and pain which are but 
certain forms of activity of the body 
and the mind. By certain actions we 
may prolong or shorten life. These 
effects of Karma are obvious facts. 

By repeated activity we can per- 
form a similar action more easily and 
after a time it may be automatically 
performed. This fact makes it evident 

.19. Sar. I. 7. 


that some portion of Karma is stored 
up as energy for a subsequent Karma. 
This stored up energy is ‘Latency of 
Karma' ( WfiR: ). Latencies of the 
activities of the mind, as subliminal 
impressions and of the body as forms 
of potential energy are Saipsakaras. 
By these ‘Latencies’ are caused the 
three above-mentioned effects ( fairai: ) 
of Karma at a future time as well. 
Therefore, the term Karma is general- 
ly used in the sense of Karmasamsa- 
karas or the ‘Latencies of Karma'. 
The laws governing the remote effect 
by Latencies are what the doctrine 
of Karma lays down, as immediate 
effects are plain to everybody. 

From Latencies spring up cognitive 
states ( ) and from them Latencies 
are formed again. Thus the vicious cycle 
( from the Nirvanic point of view ) 
is perpetuated. By the single-intent- 
ness ( ) attainable by yoga, only 
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the desired cognitive states free from 
all delusions are kept fixed in the 
mind. Thereby the Latencies which 
are at the root of all delusive and 
undesirable cognitive states of the 
mind, in which disagreeable feelings 
preponderate are made ineffective. So 
says the Gita ‘^1% tfforcrfti m' 

the fire of yogic insight destroys all 
karmas. 

As we have little control over 
our automatic activities the laws of 
Karma are chiefly about Pantsakdra 
or purposive activity or activity which 
can be controlled by our will, or by 
which we mould our character for a 
desired end or gain a desirable effect 
or avoid one that is undesirable. 

Agreeable states ( W i ) are activi- 
ties along the line of least resistance 
( ) and disagreeable states are 

its opposite ( ). Sdttvika 
karmas are those by which an excess 
of agreeable feeling is gained and are 
called Dharma ( ). The others 
are called A dharma ( ). The 
Dharmakarmas are twelve in number. 
They are the five Yamas, the five 
Niyamas, charity and compassion. The 
Adharmas are their opposites. 

That we gain happiness by harm- 
lessness, truthfulness, charity, kind- 
ness, etc., is an obvious fact. So we 
are happy by Dharma Karma and 
miserable by Adharma Karma under 
natural laws. 

The following couplet of the G’ltd 
fully expresses the Sankhya view of 
the doctrine of Karma : — 

R R efitffq m srg: i 

SCT# II 

4— -K. K.— 


The Lord does not make us actors 
nor is He the maker of actions, 
neither is He the dispenser of the 
fruits of action, all of them happen 
by natural laws. 

There are two kinds of Latencies 
( TO: ). They are Metamorphic 
or Metagenic Latency ( ), 
and TORT or Inscriptional Latency. 
Karmas ay a with the organic energies 
( Linga ) is like melted metal and 
Vdsand is of the nature of the 
mould. All our faculties or Linga 
with potentiality of modifications 
caused principally by antecedent life’s 
karma , form the Karma* ay a . By this 
energy the body is constructed un- 
consciously ( though not insentiently ) 
from the parental seed. Duration of 
life and new feelings ( i. e., those 
that are not mere remembrance of 
former feelings ) are determined in 
the same way. Vdsand is the 
imprint of past births ( with 
their minutest functional details or 
sTlft: ) of the natural duration of life 
and of feelings. Thus we get and 
enjoy a good meal by Karmdkaya 
and karma while we may only recall 
the pleasures of eating by Vdsand . 
Karmas ay a is principally effected in 
the life that has just preceded, while 
Vdsand is the accumulated impress- 
ions of innumerable previous lives 
which are infinite in variety. Every 
sentient being has in fact the Vdsand 
of all forms of life. 

As for the fruition (f*TW. ) of 
karma the following example will 
make the theory clear. A man, 
who has lived a beastly life, is fit 
to be born as a beast, n say a 
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dog. Now though the dog has a 
mind, senses and vital organs essen- 
tially of the same nature as those 
of man and differing only in form 
and power, yet it is not possible 
under ordinary circumstances for a 
man to act in such a way as to 
metamorphose his present body and 
organs into those of a dog. After 
death when the mind and the 
faculties are freed from the flesh 
( which is not so modifiable or 
‘plastic* as the mind ) the beastly 
propensities with ease dominate the 
mind and induce the remembrance 
of the dog Vasana with which it is 
immediately identified on account of 
its extreme modifiability. Thus be- 
coming of canine nature, the Linga 
by directive forces builds from the 
seed of canine parents the body of 
a dog. This is explained in the yoga 
aphorisms ( IV. 2 ). 

Everybody knows that by karma 
we can be happy or miserable. 
One, who is in frequent fits of anger 
and is miserable for that reason, 
may subdue that passion by mind- 
fulness and by practising proper 
restraint. In all such cases the 

explanation is that the Saipskfiras of 
anger are subdued by the accumu- 
lated Saipskaras of dispassion. This 
rule holds good in the future life 
as well as in the present, as the 

former is the creation of the present 
Linga with the Latencies. Thus a 
benevolent man has got his bene- 
volence from accumulated Latencies 
of benevolent acts done in his former 
lives. He has in his countenance, 

expression, etc., something which in- 


duces benevolent feelings in others 
towards him in his distress. 

As we sow so shall we reap is 
the rule of the doctrine of Karma . 
But this rule has exceptions. By 
accidental causes or owing to the in- 
fluence of the environment or operation 
of physical laws over which we have 
no control, pleasure, pain, death and 
metamorphosis may happen which are 
not the result of Latent karmas, 
but of Karma caused by those events. 
As the inhabitant of a country is 
his own master in certain ways and 
yet is subject to the laws of the 
country and to disasters that may 
befall that country so we are all 
subject to powerful terrestrial and 
other conditions. 

The ethics of the doctrine of 
Karma are based on the following 
tenets:— 

( 1 ) All living beings ( animals as 
well as vegetables ) who arc Lingas 
with bodily investment are existent 
from time without beginning. 

( 2 ) As the duration of life is 
limited, they have lived innumerable 
lives of infinite ..variety. 

( 3 ) Misery preponderates in life 
or phenomenal existence. 

( 4 ) There are two supra-pheno- 
menal causes of phenomenal existences 
one of which is immutable and the 
other mutable by nature. 

( 5 ) We can by yoga realize the 
immutable principle in us and thus 
rise above all misery for all time to 
come, which is the summum lonum 
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of our life. Therefore, to attain it and 
to help others in its attainment is 
the greatest good one can do to himself 
and to others. 

The keynote underlying the 
virtuous practices of the Yogis is 
selflessness. Active charity is possible 
when one has possessions but when 
a Yogi takes tc "tinyasa or renuncia- 
tion he forthwitn gives away his all 
( with the vow not to take 
more than what is necessary for his 
bare subsistence. So charity for a 
Sannyasl or Bhiksu is not feeding 
and clothing the indigent, but is 
or giving his services in plant- 
ing his fcllowmcn in Dharma , which 
is the real cause of all our happiness. 
Dhammadanam Sabbadcinam Jinaii 
says Buddha whose “peaceful and 
useful life” ( as Rhys Davids has 
remarked ) was the cause of the 
uplift of millions of human beings. 
It is thus that the Yogis do the 
greatest good to the greatest number. 

According to this principle of the 
ethics of yoga , a yogi is enjoined to 
give away his all and to take no 
more than what is absolutely neces- 
sary. Being thus freed from distrac- 
tions he devotes whole-heartedly his 
energy to the realization of his goal, 
usually in a place “far from the 
madding crowd’s ignoble strife”. As 
he proceeds on the path he gives 
his services for the enlightenment of 
his fellow beings. As the sun, though 


the source of light, blinds people 
looking at it, so common unthinking 
and ignorant people are blinded by 
the extreme selflessness of the yogi 
and think him a selfish person entirely 
wrapt up in contemplation of his 
personal welfare. 

All our external enjoyments are 
harmful in some way or other 
to other sentient creatures ( 

s^f^—Vyfisa ). The way to 
perfect harmlessness is yoga by which 
selfishness is rooted out and the spirit 
freed. By yoga is realized the most 
real thing in our experience, viz., the 
Great Self, of which the poet Tenny- 
son having had a glimpse, says like 
Plotineus and the Yogis: — 

‘‘Tlie mortal limit of the Self was 

loosed 

And passed into the Nameless, aB 

a cloud 

Melts in heaven. I touched my 
limbs, the limbs 

Were strange, not mine, and yet 
no shade of doubt 

But utter clearness, and thro’ loss 

of Self 

The gain of such large life as 
matched with ours 

Were sun to speak— unshadowable 

in words, 

Themselves but shadows of a 
shadow world.” 

( The Ancient Sage ) 

We quote this to offer food for 
reflection for those who think that 
Yoga is nothing but vegetative 
inactivity or stonelike inertness. 





Unto 

True Reality and the Paramatma 
are one. Though unqualified, He is 
yet qualified; though Formless, He 
yet possesses a Form. Similarly 
though qualified, He is yet unquali- 
fied; and though possessing a Form, 
He is yet Formless. Nothing can be 
said about Him and yet all that is 
said refers to Him. Of course, 
whatever is said does not describe 
Him fully. That which is perfect can 
in no way be described. Yet the 
Paramatma is not imperfect in any 
state; therefore, even an incomplete 
description of Him becomes a descrip- 
tion of the perfect inasmuch as even 
His parts are perfect or equal to the 
whole. Seers, saints and devotees 
worshipped this very Paramatma 
through various sentiments and the 
Paramatma accepted the worship of 
them all through those very senti- 
ments. 

The Supreme God, the embodi- 
ment of Sat ( Truth ), Chit ( Knowledge ) 
and Ananda ( Bliss ) is the Supreme 
Reality. Though beyond the Gunas, 
He is yet full of the Gunas; though 
beyond the universe, He yet permeates 
the universe. He pervades all, and 
all is pervaded by Him, viz., the 
whole of this creation, moving as 
well as motionless, rests on Him. 
The same Supreme Lord, who is 
consolidated knowledge and bliss, 
manifests Himself variously as Brahma, 
Mahadeva, Mahavisnu, Mahasakti, the 
Lord of Saketa (transcendent Ayodhya) 
i. e., &ri Rama, the abode of infinite 


Bliss. 

bliss, and as the Lord of Goloka, viz., 
§ri Krsna, the ocean of ambrosial 
Beauty. All these various forms are 
true and eternal. Although appearing 
as many they are essentially one for 
all time. 

The aspirant or devotee adopts 
for his worship as something essential 
one of these or any other Form of 
the Lord according to his taste or 
sentiment; and it is quite in the 
fitness of things that he does so. It 
is not possible to worship God through 
many Forms at one and the same 
time. To compose and concentrate 
the restless mind, it is necessary to 
worship only one Form. Through 
worship of many Forms, the fickle- 
ness and changeability of the mind 
is liable to increase. That is why a 
wise ‘Sadguru’ who possesses Divine 
vision, takes note of the disciple’s 
aptitude, attainments, qualifications 
and the results likely to be achieved 
by him, and instructs the latter in 
one particular form of worship, gives 
him a suitable mantra ( sacred 
formula ) through which he may 
worship the object of liis worship. 
At the same time he tells the disciple 
that the God in whose worship he 
has been initiated is the only God, 
and that it is the same God who is 
worshipped through various Names 
and Forms by different people in 
different climes and different ages. 
None of these Forms is different in 
essence from the God you are 
worshipping, and when there is no 
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difference the question of superi- 
ority and inferiority in relation to 
them cannot arise. Go on worship- 
ping the Form you have adopted but 
do not hate the Forms which are 
worshipped by others, nor regard 
them as inferior in any way. If you 
do so, you will be hating your own 
God and lowering Him in your 
estimation inasmuch as it is the 
same God, the object of your worship, 
who is being worshipped by others 
through other Forms. Should you 
take it into your head that the Forms 
worshipped by others are different 
from your God, you will be circum- 
scribing and thereby belittling your 
own God and reducing Him to the 
position of one among many Gods. 
He will no longer remain the supreme 
God but will be reduced to the 
position of an inferior God like the 
regional gods. Through such “small” 
and “finite” God, you cannot hope to 
reach the Infinite. Thus through 
your own fault you will be deprived 
of the vision of the supreme God. 
Therefore, cultivate exclusive devotion 
to the object of your worship, but 
at the same time honour other Forms 
as well, regarding them to be so 
many manifestations of your own 
God. True exclusiveness of devotion 
lies in regarding the other Forms 
as so many different manifestations 
of the God you worship. To do 
otherwise is to admit another God 
which is nothing short of infidelity 
on the part of an exclusive devotee. 

It is reported that in the name 
of exclusiveness of devotion the 
doctrine is being preached that 


devotees of Sri Rama should not 
utter the name of Sri Krsna and 
correspondingly the devotees of Sri 
Krsna should not utter the name of 
Sri Rama; for if they do so they 
will incur a sin. On this very ground 
it is urged that the famous mantra 
of the Upanisad — 

^ ^ ^ i 

^ £ II 

—should not be chanted in its entirety. 
In the humble opinion of “Siva” to 
propagate this view itself is wrong 
and sinful. The Sastras proclaim 
that all the different Names belong 
to the same God. It has been regarded 
as a spiritual crime ( ) to make 
any distinction between the Names 
of Siva and Visnu. ‘Visnu is the 
very heart of Siva and Siva the 
heart of Visnu’ is a famous declara- 
tion of the Sastras. When it is a crime 
to make any distinction between 
even Siva and Visnu, the so-called 
devotees of Visnu cannot perpetrate 
a greater crime to God than to 
recognize essential differences among 
the conceptions of Visnu, Hari, 
Rama, Krsna and Narayana and to 
declare it a sin for the worshipper 
of one Form to mutter and chant 
the name of another and thus create 
a sense of distinction in the minds 
of aspirants among the eternally true 
and pure Forms and Names of the 
same God. 

In all humility and with great 
emphasis “Siva” requests all to shake 
off such a belief and not to repose 
faith in the words of a preacher 
who may try to beguile them and 



790 THE KALYANA-KALPATARU [Vol.4 

create doubt in their minds. Go on ing them all to be Names of the 
chanting with utmost faith and same God. Your spiritual welfare 
reverence the Names of God regard- will thus be assured. 

( Kalyan ) "Siva" 

Contribution of Bengal Vaishnavism 

to Religious Thought. 

By Girindra Narayan Mallik, M. A., B. L- 


By Bengal Vaisnavism we general- 
ly mean the Vaisnavism preached in 
the medieval period by Sri Chaitanya 
Mahuprabliu directly through his 
speech and practice and indirectly 
through the medium of contemporary 
saints like Sri Rupa Goswaml, Sri 
Sanatana Goswaml, Sri Raghunath 
Bhatta, Sri Jiva Goswaml and 
preeminently through the medium of 
Roy Ramananda. The fact is undis- 
puted that the last mentioned saint, 
Roy Ramananda, played the highest 
role in preaching and expounding the 
tenets of this faith, inasmuch as it was 
he who clearly indicated the various 
mystic approaches to God, that is, 
the various stages in the love of God 
described as Suddha Bhakti culmina- 
ting in Radlia’s astounding divine 
feeling of MahabJiava towards Her 
Self and object of worship— Sri Krsna. 
Roy Ramananda was a southern 
Brahmin, and as such it was quite 
natural that he should be influenced 
by the current of spiritual thought 
then flowing through a long tradition 
amongst the Vaisnavas of the South. 
Getting this clue and taking advantage 
of the historical fac that Vaisnavism 
of the Radha-Krsna cult flourished side 


by side with Saivism in South India 
during the period from the 6th 
century to the lltli century A. D., 
some modern scholars incline to the 
view that the distinctive feature of 
Bengal Vaisnavism, viz., the develop- 
ment of the Rasa theory as understood 
in the Radha-Krsna cult, was not 
an original growth but was borrowed 
from the spiritual thought currents 
prevalent in the South. 

It is not necessary to enter into 
and discuss the question whether and 
how far Bengal Vaisnavism was a 
product of outside influences. For to 
do so would be to stray into the 
field of historical research, and as such 
its value in the sphere of true spiri- 
tuality will be negligible. Such his- 
torical researches have no value for 
those who adopt a particular form of 
discipline and are wholly absorbed in 
making real progress in spiritual life, 
lyike the psychological researches of 
William James, Freud and others, 
spreading their baneful influence upon 
religion, these historical researches in- 
stead of doing any substantial good to 
the spiritual adepts may undermine their 
reverence and faith. Real sadhakas 
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( spiritual aspirants ) care more for 
the teachings and precepts of Incarnate 
Beings and Mahapurusas ( Great souls ) 
than for their historicity. In the 
poet’s words ‘^3 

in the matter of a speech, the 
wise are drawn by merit and are 
indifferent as to who makes the 
speech. Even admitting that the 
tenets of Bengal Vaisnavism were 
derived from the South, there can be 
no denying the fact that it has 
contributed to some extent to the 
religious thought of the world and that 
this contribution is not altogether 
negligible. Our object in the present 
article is to indicate in a general 
way the extent of this contribution. 

Before doing so it is necessary 
to attempt a short historical review 
of the religious tendencies in India 
before the advent of Sn Chaitanya 
Mahaprabhu. 

Although God is inscrutable, un- 
thinkable and unapproachable through 
the external senses, it is a well-known 
fact that from time immemorial 
the highest and most intensive efforts 
have been made by human beings to 
unravel the mystery of creation and 
realize the Supreme Being. The urge 
for knowledge and realization of the 
truth is inherent in the very con- 
stitution of man who cannot but 
strive to acquire a clear conception of 
the Supreme Being, for otherwise his 
very manhood would be reduced to a 
concept without any conception. It 
must be, therefore, admitted that the 
methods of realization of God are as 
endless as there are human beings, but 
these endless ways have been broadly 


classified in our scriptures under four 
heads, viz., Karmayoga , Jnanayoga , 
the Astanga Yoga and Bhaktiyoga . 
When Paramatma is conceived as 
Savi's e$a Brahma (qualified Brahma ) 
like Bhagavan> the Astanga Yoga 
whose aim is soul’s union with 
Paramatma might be regarded in a 
general sense to be akin to Bhakti- 
yoga. Thus the four paths might be 
reduced to three — Karma , , Juana and 
Bhaktu From the psychological point 
of view these three methods of self- 
realization might be regarded as 
corresponding to the three phases 
of the mind— Willing, Knowing and 
Feeling. During the age of the 
Upanisads these three currents of 
spiritual thought flowed among the 
people like the three sacred streams 
of Ganga, Yamuna and Sarasvati 
harmonized at their confluence, which 
gave no scope for clash or conflict 
in religion. The truth of this remark 
is known to every reader who have 
carefully studied and assimilated the 
texts of the Upanisads. 

Then Lord Buddha appeared on 
earth and with a heart full of 
compassion and pity he engaged 
himself in the task of saving man- 
kind from the ocean of miseries, 
but unfortunately, like the agnostic 
Sankhya philosopher, hit upon a 
negative state as the summit m bonum 
of life. Cessation of all Karma and 
the collateral mental state of Nirvana 
was his aim and ideal. Through 
severe penance and deep meditation 
the great prince Sakyasinhr became 
Buddha or the Enlightened, and 
began to preach among the people 



792 


THE KALYANA-KALPATARU 


[ Vol. 4 


his lofty doctrine of Nirvana and 
converted them by thousands. His 
object was very noble and there is 
no doubt that he did a great service 
to humanity. But the fact cannot be 
denied that abnegation of Karma 
was his aim, and thereby Karma 
was crushed. He laid emphasis 
upon Knowledge or Intellect, and 
the importance of Bhakti was not 
only minimised but even the tradition 
of it was lost. Now for the first 
time in the history of religious 
thought in India there arose a 
conflict between the different methods 
of self-realization. The long-standing 
harmony was broken giving rise to 
restlessness both in the individual 
and social minds. The supreme 
authoritativeness and character 

of the Vedas and the Upanisads was 
denied, the existence of Atma as an 
eternal, unchangeable reality was 
ignored and thereby Hinduism was 
reduced to a moribund condition. 

To save Hinduism from this 
miserable state of decline Acharya 
Sankara appeared a few centuries 
after this in a very learned Brahman 
family of the province of Kerala 
in South India. The tradition goes 
that the great Deity Sankara 
Himself was born as a son to 
&ri Sivaguru and Subhadra, and so 
the boy was named Sankara. 
Consistently with this traditional 
account, signs of divinity was mani- 
fest in this great personality from 
the very beginning of his life’s career. 
His sole object was to undertake a 
campaign against the Buddhistic 
tendencies then prevalent among 


the Hindus in the country, to 
revive Hinduism and to restore the 
Vedic religion to its pristine glory, 
and his mission was fulfilled. 
The real motive underlying all his 
activities in the sphere of religion 
was to restore the lost harmony 
between the above-mentioned methods 
of Jhana, Karma and Bhakti . 
Unlike the great Buddha he never 
ignored the two methods of Karma 
and Bhakti ; but his method of 
treatment and the excessive zeal for 
establishing his own theory of Maya , 
required him to accord a most 
conspicuous place to Knowledge 
(Jhana) in his system of philosophy. 
But if the authorship of the 
Govindastaka is correctly ascribed to 
him, it must be recognized that lie 
was an ardent devotee of Bhagavan; 
but this is not apparent from the 
nature of his writings in spite of 
the forced interpretations attempted 
by some modern Indian scholars. 
He has unambiguously said in his 
commentary on the Brahmasutras — 
STRfoi gym In this 

Matter of Mukti \ Karma has no 
place but Knowledge {Jhana) alone 
has a place. The content and 
character of the state called Mukti 
as expounded by him is more like a 
negative state than a positive one; 
and for this reason his theory might 
be described as akin to Buddhism, 
and it has been actually stigmatized 
by some critics as such when they 
say ‘mm 

Without entering into further details 
on the point all that we can say 
for our present purpose is that 
though Acharya Sankara tried his 
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best to rid Hinduism of the conflict 
between Intellect and Peeling, yet 
unfortunately he could not meet 
with complete success in this noble 
attempt. 

A few centuries after this epoch- 
making event in the sphere of 
religion India was blessed once 
more by the appearance of great 
saints like Sri Nimbarkacharya, £>ri 
Ramanujacharya and Sri Madliwa- 
charya. They all professed to be 
advocates of the cult of Bhakti and 
wrote commentaries on the Vedanta 
Sutras from the standpoint of Bhakti . 
In their doctrine about the relation 
between Brahma and Jlva as well as 
about the significance of the sum- 
mum bonum there is, indeed, some 
difference, but they all seem to have 
laid the greatest stress on Bhakti 
and described it as the best means 
of attaining the summum bonum of 
life. But they recognized Mok$a as 
the highest aim of spiritual life. 
And by so doing th y seem to have 
leaned more towards Intellect than 
towards Feeling, notwithstanding the 
differences in minor details. 

From the above short review of the 
doctrines of thinkers, philosophers and 
saints that were born in India after 
the Buddhistic period, it appears that 
the conflict between Intellect and 
Feeling that originated at the time 
of Buddha remained more or less 
irreconciled for many generations to 
come. As is natural under the circum- 
stance this conflict between two 
phases of the mind gave rise to two 
distinct classes of thinkers in India 
viz., a class of D&rSanikas ( Philos- 


ophers ) and a class of poets and rheto- 
ricians. Each tried in his own way 
to solve the problem of life, its aim 
and ideal — how to enjoy bliss in 
consequence of an all-round perfect 
development and purification of the 
mental faculties. Biassed as they were 
by their own particular point of view, 
these thinkers could not bridge over 
the gap between Feeling and Intellect. 
The fact cannot be denied that the real 
summum bonum is not possible of 
attainment unless the two phases of 
the mind are equally developed and 
uplifted. From the Hindu point of 
view it might be indicated that 
according to Susruta, the great 
authority on the science of human 
body, the integral organ called Manas 
is located not only in the 
( cerebrum ) but also in the 
( heart ). Psychologically speaking the 
cerebrum is regarded as a centre of 
the mental phenomenon of intellect 
while the heart that of the pheno- 
menon of feeling. The fullest 
development of to:, therefore, is not 
possible without the simultaneous 
development in equal proportions of 
the two phases — Feeling and Intellect. 
And such an all-round development 
of TO: alone contributed to the fullness 
of life, which is connoted by self- 
realization. Since self-realization is the 
highest aim of life, and what life aims 
at is the appreciation of supreme joy, 
absolutely distinct from the normal 
pleasures of life,— of that infinite joy 
called j Brahmananddy which is inclusive 
of all pleasures of paradise and yet 
transcends them, the true character 
of self-realization cannot but be 
a positive state of transcendent joy, 



794 


THE KALYANA-KALPATARU 


[ Vol. 4 


which is identified with fullness of 
life. 

This truth about the much-needed 
harmony between Intellect and Peeling, 
i. e. y between the two methods of 
realization as adopted by the philos- 
ophers on the one hand, and poets 
and rhetoricians on the other, was 
known long ago to &rl Anandavardhan- 
acharya, the greatest rhetorician of 
India next to Bharata Muni, the father 
of Indian poetics. He flourished in 
the latter half of the ninth century 
A. D. during the reign of King 
Avantivarma of Kashmere. In his 
famous treatise Dhvanyaloka , so ably 
commented upon by Abhinava Gupta, 
the founder of the Vyaktivada school 
of Rasa theory, the following verse 
occurs:— 

& St w 

«trtt 3* ^ signfamiT c ii 

The sense of the verse may be thus 
stated:— 

The cryptic formula of the sage 
Bharata about Rasa 

has given rise to four 
different schools of thought and the 
Vyaktivada of Abhinava Gupta is one 
of them. According to this theory, 
by the correlation of the several 
factors ( Vibh&va ), the Sthayibhava is 
brought into existence, i. e . it is 
manifested as the state of Alowktka 
( transcendent ) joy and thereby Rasa 
is actualized. Evidently there goes 
on internally a process beginning 
with the correlation of the several 
factors and ending in the actualiza- 


tion or manifestation of Rasa , and 
this whole process is described here 
as 52 TRK. Poets and dramatists have 
recourse to this process in order to 
actualize the sthayibhava as rasa . Their 
genius is wholly directed to the 
appreciation of alowkika (transcendent) 
joy which is thus described as rasa . 
They call upon all human beings to 
sti ive for realization of this joy, 
which is the highest aim of life. They 
hit upon this method as the right 
method of Dharma> and prescribe it 
as the only medicine for the purifica- 
tion and uplift of the diseased worldly 
mind. Since the several factors that 
go to actualize rasa are emotional, 
it is needless to say that the 
whole function of rhetoricians has 
concern with the feeling aspect of 
the mind. 

Besides this, there is another 
method adopted by philosophers or 
wise men whereby they try to unravel 
the mysteries of life— to gauge the 
meaning of the ultimate realities of 
things— the realities that underlie the 
appearances of the world. Their whole 
genius is directed towards the task of 
explaining the various concepts 
centring round the concepts of the 
Absolute Being, the individual soul 
and the world and their mutual 
relations. Their aim, therefore, is the 
attainment of supreme pleasure through 
this extraordinary manipulation of 
the human intellect. 

In the verse quoted above the 
rhetorician Anandavardhanacharya 
says that though he connot 
claim to possess the above two kinds 
of genius, yet like a poor map who 
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borrows materials from rich 
neighbours for the purpose of 
furnishing his own humble cottage, 
he has borrowed them from the two 
types of thinkers and seekers after 
truth; and thus equipped with the 
necessary qualifications he has tried 
his utmost to make people under- 
stand thoroughly what is essential and 
what is non-essential in the whole 
universe of being. But alas, he has 
got simply fatigued in the attempt, 
not to speak of his object being 
fulfilled; and in this state of utter 
dejection of the spirit he now approach- 
es God Narayana, the Essence 
of the universe, and prays to Iiim 
from the very core of his heart 
to be favoured with a very 
small portion of his bliss-potency 
called fikakti— which alone he says, 
is capable of affording veal pleasure 
to mankind, which alone can bring 
to mankind true perfection in life. 

From this it appears that about 
six centuries before the advent of 
6ri Chaitanya Mahftprabhu the 
thought arose in the mind of the 
great poetic and philosophic genius 
of Anandavardhanacharya that 
neither philosophic genius nor the 
genius of a poet and rhetorician is 
singly sufficient for realizing what is 
real and what is unreal in the 
universe of being, that neither of 
these two great doors of Knowledge 
can independently lead to perfection 
in life. He further suggested that a 
harmonious reconciliation of these 
two methods is the only path that 
can lead mankind to perfection 
of life, which consists in fullness 


of life and joy, and that such 
harmony can be effected by nothing 
short of Bhakti— the essence of the 
Knowledge and Bliss potencies of 
God. From a chronological survey 
we can fairly state that the great 
philosopher-rhetorician flourished after 
Acharya Sankara and before the great 
religious reformers of the Bhakti 
School mentioned above. From him 
came the first suggestion that Bhakti 
alone can raise a religious aspirant to the 
highest plane of spiritual experience, the 
place of eternal enjoyment of the beati- 
fic joy of immortality. The suggestion 
was, indeed, accepted by the religious 
reformers of the Bhakti School, who 
in their own inimitable ways preach- 
ed the gospel of life, but unfortu- 
nately met with partial success in 
the attempt. In their interpretation 
of the Vedanta Sutras they no doubt 
established Mok$a as the summum 
bonum of life and so philosophic 
speculation reached a sufficiently great 
height through their efforts. But 
as they did not make a thorough 
analysis from the psychological point 
of view, of the contents and character 
of the bliss collateral upon Mok$a> 
it must be said that the development 
of the feeling aspect was not on a par 
with that of the Intellect, and the 
result was that the desired complete 
harmony between the two phases 
could not be brought about. 

When such was the state of 
religious thought in India, there 
appeared Lord Gouriinga in Bengal 
with his adherents, and his mission 
was to revive the cult of Bhakti 
from the then declining state caused 
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perhaps by the abnormal intellectual 
activities of the learned society of 
the time. This he did through the 
instrumentality of saints like Rupa, 
Sanatana, Jiva Goswanii and Roy 
Ramananda as already mentioned. 
A thorough critical exposition of 

Vedantic doctrines was undertaken 
specially by Jiva Goswami, and from 
this it appears that intellectual 
development did not lag behind that 
of the preceding philosophers. The 
special feature, however, of such 
philosophical speculation was that 
the concept of Mok$a y so long 

recognized as the summum bomtm y 

was replaced by Prema Bhakti 
(Love), and as will appear later on 
this theory of Prema Bhakti estab- 
lishes a happy reconciliation between 
the tw r o aspects of the mind, 
Intellect and Peeling, for self-realiza- 
tion. 

It needs no mention that 

the 6ruti text \ W-' etc., 

forms the pivot round which 
the whole philosophic speculation 
of the Vaispava savants of the 
Chaitanya School moves. Now the 
concept of rasa y which plays such a 
prominent part in Vaisnava theology, 
occurs also in poetics inasmuch as 
rasa is regarded as the soul of 
poetry and dramaturgy. But not- 
withstanding the similarity of name 
as well as the fact that rasa 
means an appreciation of joy in all 
the aspects there is a gulf of differ- 
ence between the rasa of poetics and 
the rasa of Vaisnava theology. To 
understand the nature of the contri- 
bution of Bengal Vai$pavism to 


religious thought it is necessary to 
have an idea of this difference. 

Briefly speaking rasa from the 
standpoint of Poetics is to be viewed 
as a pleasant sentiment as the pleasure 
involved therein is an impersonalized, 
i. e., permanent form of joy as con- 
tradistinguished from the normal 
transitory feeling of joy that is ex- 
perienced in the phenomenal world. 
In this sense the rhetoricians describe 
rasa as an alowkika ( transcendent ) 
joy. But the question at once arises— 
can such alowkika joy come within 
the sphere of Kavyarasa . The heroes 
and heroines that play their parts in 
giving rise to K&vyarasa are all 
beings of flesh and blood appearing 
temporarily on the stage of the world. 
An impermanent exciting cause can- 
not possibly give rise to a permanent 
effect. Besides, from the standpoint 
of rhetorics the locality of rasa 
cannot be unquestionably settled. 
Although Viswanfitba in his Sahitya- 
Darpana has rightly determined the 
locality in the spectator, yet the defect 
of this view lies in the fact that it can- 
not explain the reason why the mind 
attains to the state of imbibing the 
relish called rasa . The pleasure 
collateral upon the sentiment rasa is 
no doubt supersensuous and transcen- 
dental, and to be the fit receiver of 
such joy the mind which is but a 
sensuous thing must already have 
undergone a transformation. Moreover, 
the fact that Kavyarasa is not a 
genuine state of relish is indirectly 
admitted even by a class of theorists 
in Poetics. Thus the author of the 
Rasagangadhara while quoting the 



No. 12] CONTRIBUTION OF BENGAL VAISNAVISM 797 


view of some contemporary writers 
says: — 

“Rasa, therefore, is actualized by 
means of an erroneous notion just as 
erroneous notion or ignorance gives 
rise to nacrine silver, and such rasa 
will necessarily disappear with the 
disappearance of that defect.” 

In the face of the above objections 
the theory of Kavyarasa cannot stand 
the test of the true significance of 
rasa which as already said consists 
in the normal state of relishing some 
supersensible permanent joy. This 
true character of rasa is made if the 
several excitants, ensuants and 
accessories that go to constitute the 
inseparable factors in the actualization 
of rasa are permanent and supersen- 
sible. And so we find that Vaisnava 
theologians have interpreted the term 
rasa of the text % tf:’ etc., in three 
different senses, viz., that it is the 
Hladini Sakti of Bhagavan, that it is 
the name of Bhagavan, who Himself 
enjoys supreme bliss and makes others 
enjoy the same, that it is the state 
of relish corresponding to the mystical 
experience “God as an experience”. 
Here for the first time the Highest 
Being Bhagavan plays the role of 
transcendental enjoyer or Supreme 
Samajika ; and because the finite 
soul of an individual Samajika stands 
related to the infinite as a part to 
the whole, rasa is the eternally innate 
characteristic of the soul and that not 
when it resides in a gross or subtle 
body but when it asserts its own 
or supersensuous spirit body in 
which the senses and the mind are 
all supersensuous. 


The Vaisnava theory of rasa, 
therefore, is free from the objections 
that have been raised against the 
rhetoricians’ theory of Kavyarasa . 
Pleasure is no doubt the only object 
of human desire, and so rhetoricians 
in order to make people enjoy 
pleasure of a superior character have 
chosen Kavyarasa as that sort of 
pleasure. But, as already remarked, 
this pleasure cannot be regarded as 
free from all contact with impurity, for 
the dramatis persona appearing 
in the Kavyarasa are in most cases 
worldly beings and so contaminated 
with impurities. Besides, the theory 
of Kavyarasa proper has no philosophi- 
cal basis and hence cannot aspire 
to dictate the right method for 
uplifting man’s mind to a state of 
permanent bliss. Further it might 
be added that poetic idealism or 
realization in any shape is absolutely 
unconcerned with that method of 
disinterested action which is so in- 
dispensably necessary for purification 
of the mind. Now all these defects 
are absent in the Vaisnava theology. 
The concept of rasa here is ab- 
solutely uncontaminated by any 
impurity. It has a deep philosophical 
basis and philosophical import for 
the simple reason that the religion 
of the Vaisnavas is undoubtedly 
based upon Vedantic doctrines. 
Besides Krsna rati as the Sthayi- 
bhava, or the basic element of rasa, 
has been developed here very greatly 
and a classification has been 
arrived at of various stages culmi- 
nating in the Mahabhava state of 
the Gopis. The limited space in 
the present article does not^ allow 
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an exhaustive treatment of these 
stages of divine love. This much, 
however, can be said that the real 
motive underlying such classification 
is to show in how many different 
ways a released soul after its spirit 
body is manifested can appreciate 
divine love in the kingdom of Im- 
mortality. Such appreciation flows on 
eternally in the infinite reservoir of 
immortal bliss. The highest function 
of philosophy, again, it is needless to 
say, lies in the quest after Eternity 
and Eternal Being. Thus by com- 
bining Feeling and Intellect the 
Vaisnavism of Bengal, as preached 
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long ago by 6ri Chaitanya, has 
bridged over the gulf between In- 
tellect and Feeling, which was first 
created during the Buddhistic period. 
By such combination, again, Bengal 
Vaisnavism has indicated a most 
healthy path for attaining fullness of 
life and joy. Thereby it has done 
immense service to mankind; and 
the service was not lost along with 
the disappearance of 6ri Chaitanya 
from the world, but it still persists 
so as to check the deplorable 
state of restlessness with which 
science is threatening the present-day 
world.* 


Saint Sathakopa. 

-By V. R. Ramachandra Dikshitar, M.A. 


In the medieval age of Tamil 
India, roughly from the sixth century 
A. D. to the eleventh century, there 
was a huge religious revival which 
was well reflected in the religious 
literature of the period. The revival 
was in the direction of both &aiva 
and Vai$pava. The Saiva saints went 
by the name of Saiva Samayacharyas 
who were the authors of the much 
celebrated work Tevaram glorifying 
the exploits of 6iva . The Vai$pava 
saints went by the name of Alvars 
as distinguished from Acharyas who 
succeeded the Alvars and whose con- 


tribution to the spread of Vaisnavism 
in South India was of no mean order. 
Among the Alvars of the Tamil 
Vaisnava saints, the name of Sathakopa 
occupies an honoured and honourable 
place. The Tamil name for this 
saint is Nammalvar, and he has been 
regarded by the Tamil Vai$pavites 
as a born saint. 1 

Among the appellations by which 
he became universally known are 
Sathakopan and Maran. The birth 
of every Alvar is hedged with divinity. 
Every Alvar— Tamil tradition counts 
with pride the names of twelve 


* This article is to be regarded as a supplement to the writer’s article on 
the same subject published in the Ramakrishna Centenary Memorial Publication, 
“The Cultural Heritage of India”. For some of the ideas expressed in this 
article the writer acknowledges his indebtedness to his revered Professor 
Mahamahopadhyaya i'tndit Pramatha Nath Tarkabhushana. 

1, See Dikshitar’s ‘Studies in Tamil Literature and History’ (second ed.) pp. 104 — 106, 
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Alvars in all — represented either 
Hari’s weapons or ornaments. But 
Nammalvar has been regarded, even 
to-day, as the incarnation of Visvaksena. 
Every chief God is conceived to be 
the head of a Gana or Ganas. We 
know one attribute of Siva is Gana- 
pati, or master Ganapati, as disting- 
uished from Ganesa, the Elephant 
God. In the same way there were 
Vaisnava Ganas, and their immediate 
Uiead was Visvaksena. What Ganesa 
is in Saiva tradition, Visvaksena is 
in Vaisnava tradition. And Narama- 
lvar was regarded then as an Alvar 
of the Vaisnava Gananatha. 

A short life sketch of this saint 
would not be without interest even 
to a lay student. Sathakopa was born 
as the son of Kari who held office 
under the Pandya king and who 
eventually became the chieftain of 
Kurugainadu, tributary to the Pandyan. 
The place of birth seems to have 
been Tirunagari, a town on the banks 
of the Tambraparni in the Tinne- 
velly District. Legend narrates that 
this child for ten days from the date 
of his birth did not exhibit signs of 
hunger and thirst. The parents became 
anxious and even worried at this. 
They could not understand the mystery 
underlying all this. So it was deemed 
best to take it to the local temple 
and leave it to its fate. So it was 
left under a tamarind tree in the 
local temple. From that mornenl 
down to his sixteenth year the boy 
Nammalvar was engaged in yogic 
meditation and realization of the 
great God who goes by the name 
of Hari. The news of Nammalvar 


spread far and wide. A Brahman of 
Tirukkoilur by name Madura Kavi — 
who became in his own turn an 
Alvar — had heard of Nammalvar’s 
yogic practices and repaired to the 
place where the saint was meditating 
on the one Supreme Being Narayana. 
On his request Madura Kavi was 
accepted as a disciple. Thus there is a 
tradition that Nammalvar was also an 
Acharya in the sense he entertained 
pupils like Madura Kavi and initialed 
them into the veritable mysteries of 
religion and philosophy. 

The story goes that when our 
saint was engrossed in yogic contem- 
plation, the Lord who is full of 
grace manifested Himself before the 
boy saint and imparted to him the 
great mantra of the A$taksara— Om 
Narno Narayanaya. The boy saint had 
been inspired and from that time he 
became a great teacher and preacher. 
It is said that Nammalvar lived to 
an age of thirty-five years when he is 
said to have shuffled off the mortal 
coil. During this period he seems to 
have given utterance to a number of 
religious compositions at once inspired 
and thought-provoking. Some of 
these are Tiruviruttam , Tiruvasiriyam, 
Petty a Tiruvantati and Tiruvaymolu 
These four works of saint Sathakopa 
are said to correspond to the four 
Vedas, Rk, Yajus, Sama and Atharva. 
All these works belaud the heroic 
exploits of Hari and are full of ecstatic 
love to Him. The saint places himself 
in the position of a Nayaki or object 
of love while he represents Hari as 
Nayaka or lover. The whole of Tiru- 
viruttam is couched in a theme similar 
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to the one just described. Of all his 
works the Tiruv&ymoli or literally, 
utterances, contains more than a 
thousand stanzas, and forms one 
fourth of the Divyappirabandam , the 
holy book of the Vaisnavas in South 
India. Passages from Tiruvaymoli 
are repeated in temple services as 
well as in other ceremonials. The 
Tiruvaymoli has attained a sanctity 
all its own and is considered equi- 
valent to learning the Veda and 
repealing it as it contains the very 
pith and marrow of the Vedic 
literature. 

Before we close, a word may be 
said about the age in which this 
saint flourished. There has been a 
wordy warfare among scholars as to 
the date of this Alvar. One set of 
scholars assigns him fifth century A. D. 
and another set takes him to the 
tenth and even eleventh century A. D. 
These two theories have no legs 
to stand on. The late Gopinatha 
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Rao who examined the Anamalai 
inscriptions came to the conclusion 
that saint Sathakopa lived in the first 
half of the ninth century A. D. Even 
this evidence furnished by epigraphy 
goes to the wall on a critical examina- 
tion into which we need not enter 
in a short paper like this. But we 
would fix him, however, in the latter 
half of the seventh century. We have 
already referred to one of his surnames 
Mar an, which was the name of the 
reigning king of his time. According 
to the Velvikudi grant Maran was 
the grandfather of Kocchadaiyan. 
Another point in favour of this date 
is the traditional account as preserved 
in the Guntparamparas which places 
Sathakopa as the predecessor of Tiru- 
mangai Mannan, another Alvar of 
much repute. The generally accepted 
date for Tirumangai is the first half 
of the eighth century. Therefore it 
is reasonable to assume the latter 
half of the seventh century for our 
Saint Sathakopa. 


When Time has power to reduce even the Sumeru mountain to 
dust, to dry the largest ocean and destroy the earth, then what value can 
it attach to human life which is as fickle as the edge of the elephant’s ear. 

— Bhartrliari. 

The mind flies like a bird in the sky of worldly pleasure as long 
as it is not pounced upon by the falcon of Knowledge. 

—Kabir Saheb. 

Leaving the Lord, who sustains even the rootless creeper, whom shall 
we search ? 


—Rahim. 



Vedantic Equality. 

Perfect equality is the prime 
necessity for spiritual perfection. 
Spiritual perfection means a develop- 
ment out of the lower undivine into 
a higher divine nature. The Supreme 
Divine nature has as its basis perfect 
equality. This is applicable to the 
Supreme Being in both its aspects— 
as the pure Silent Self or as the 
Divine Ruler and the controller of 
cosmic existence. The pure Silent 
Self is equal, unmoved and is the 
impartial witness of all the becomings 
in the phenomenal world. But the 
same Self in its affirmative aspects 
also, as Ruler and controller of all 
movements has the same equality as 
its basic foundation. The Divine 
nature does not partake of ordinary 
human limitations, of our groupings 
and our passions. It is not affected 
by the reaction of things, whether 
in the silence of the Self or in its 
action in the cosmos. The Divine 
is always Sat-chit-ananda, Infinite 
Existence, Infinite Bliss, Infinite 
Consciousness. Perfect equality of our 
spirit and nature, we have to develop, 
so that through it as a means, we 
may elevate ourselves to the status 
of the Divine, by moving back from 
the troubled outward consciousness 
into the Inner kingdom of the Self- 
existent Bliss. 

A wise impersonality, quiescent 
equality, an all-embracing universality 
which sees the Self in all Beings, all 
beings in the Self and all beings as 


By Swami Adwaitananda. 

the Self, is not perturbed by the 
turn taken by the events in the 
world of becoming but sees the 
unerring operation of the immutable 
law — the will of the Supreme. The 
perfected human soul must always 
be a channel for the outpouring of 
the Divine Sakti, Knowledge, Jnanda. 
The Divine acts with a mighty and 
immovable energy but on the basis 
of the supporting light and force of 
an imperturbable oneness, freedom, 
peace and calm. That must be the 
ideal of perfection a human being 
should place before his mental vision 
for a steady and progressive realization. 

A perfect equality, therefore, not 
only of the Self but in the instru- 
ments of the Self is indispensable 
for self-perfection. The first step is 
the conquest of our emotional and 
vital being. The greatest trouble is 
to be found here. Freedom from the 
urge of vital desire and the domina- 
tion of the soul by the passions is 
to have a calm and equal heart and 
a life governed by the even minded- 
ness of the universal spirit. Desire 
is a sign of the impurity of the 
Prana , life-principle and is the 
cause for bondage. A pure life- 
principle means an ever-content life- 
soul which meets the contact of the 
objects without desire and receives 
them with an equal response. The 
servile duality of likes and dislikes, 
of pleasure and pain, of clinging to 
touches preferred, and of aversion for 
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contacts disliked must be transcended 
and the life-soul mastered by the 
deeper and higher Self in us, must 
be spiritualized and must work as a 
noble and clear instrument of the 
Higher Self. The chief function of 
Prana is enjoyment but the real 
enjoyment is the inward spiritual 
Ananda and not the troubled vital, 
mental or emotional pleasure. Posses- 
sion is also its function but the 
real possession is a thing which is 
inward not dependent on the external 
grasping which makes us slaves of 
our possessions. The egoistic posses- 
sions, the persistent claim of the ego 
on God and beings and the world, 
must be utterly renounced. The lia 
Upani$ad declares in emphatic language 
that only by renouncing the egoistic 
sense of desire and possession, the 
soul divinely enjoys the world and 
its objects. 

Equality of heart similarly means 
complete deliverence from the shocks 
of affections and passions, grief, 
wrath, fear, hatred, the inequalities 
of love. The ego sense which 
compels us to act as separate in- 
dividuals, is responsible for these 
aberrations. When we begin to live 
in the basic unity, these imperfec- 
tions fall away and entirely disappear 
in the calm and equal strength and 
delight of the spiritual Existence. 
There is no room here for a severe 
ascetic insensibility or indifference. 
The emotional nature is not to be 
killed but transformed. Love is not 
to be rooted out but made perfect, 
enlarged to its widest capacity and 
deepened. A large universal love 


based on the perception of all things 
as ourselves replaces the self-regard- 
ing, ever changing love of little joys 
and griefs. 

The same equality must be 
brought into the rest of our instru- 
mental being, our reason, our 
aesthetic sense, our ethical notions. 
At present we act under the 
influence of unequal impulses which 
is the manifestation of our lower 
ignorant nature. The result is a 
tangled strain of right or wrong, 
a shifting standard of hum n reason 
and unreason, virtue and vice, 
noble and ignoble, honour and dis- 
honour. The seeker of higher 
perfection must draw away from 
these dualities, look upon them with 
an equal eye, and arrive through 
equality at an impartial and 
universal action of the dynamic 
Divine will. The ordinary human 
motives must be transcended. A 
perfect equality of the will cuts 
asunder these knots of the lower 
impulsions to activity. It depends 
upon a seeing impulsion from the 
light above the mind. As the will 
mounts upwards and deepens inward, 
it will be transformed and spiri- 
tualized like the emotional and the 
prantc and develop into oneness 
with the Supreme will. The equality 
of the thinking-mind is also quite 
necessary. Our attachments to in- 
tellectual preferences, enjoyments, 
opinions must be discarded at once 
and must be replaced by the im- 
partiality of an equal vision. The 
equal thought-mind will look upon 
knowledge and ignorance, truth and 
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error, with an equal eye and await 
a higher and more luminous trans- 
cendence. Ignorance will be regarded 
as knowledge waiting for delivery, 
and error, a truth which has lost 
its way. Perfect equality of the 
thinking-mind is indispensable because 
the goal is the light which belongs 
to the plane of spirit. This equality 
of reason does not involve an ab- 
negation of the seeking of the 
cosmic purpose, nor an indiSerence 
nor a permanent stilling of all 
thought in the* ineffable silence of 
the Self. A complete cessation of ;:11 
mental thought is a necessity, 
undoubtedly with a view to freeing 
the mind from its partial workings 
and converting it into a perfect 
channel for the outpouring of the 
Highest Light. But along with this 
there must be complete transforma- 
tion of the mental substance. The 
silence of the Self is a truth of 
the Divine Being but the word 
which the Silence brings forth is 
also a truth and this word can be 
given a perfect form and shape only 
if the instrument through which it 
manifests itself is free from all 
imperfections born of ignorance. 

It must be remembered that all 
this equalization of the instrumental 
nature is a mere preparation for 
the attainment of the Highest spirit- 
ual equality. This is the eternal 
Self-existing equality of Sal^chtt-dnanda. 
It is the equality of the infinite 
Being and into this mould the 
equality of the instruments should 
be shaped. The ideal equal peace 
and calm and wideness of the Self 


will be the basis of our perfected 
nature and the ideal action of the 
Infinite Self, working on the relations 
of the universe, will be the outpouring 
of its power through our being. 

This equality has two sides — 
positive and negative, and the methods 
of attaining it likewise must be both 
positive and negative. The latter 
will liberate us from the action of 
the lower nature and admit us to 
the plane of the Divine Being, while 
the former will enable us to enjoy 
the full power and freedom of the 
Divine and the equal poise and 
universality of the Infinite knowledge 
and will of action. The negative 
equality is the equality of reception, 
which enables us to contact impacts 
of existence without the dualities of 
the reactions ordinarily imposed on 
us. The active or positive equality 
accepts the phenomena as the mani- 
festations of the one Divine Being 
and transforms them into the hidden 
values. 

The negative equality lives in the 
peace of the Silent Self and keeps 
away the nature of the active 
ignorance. The other, the positive 
equality also has its firm root in 
that ineffable Peace but at the same 
time it partakes of full force and 
Ananda of the dynamic Divine and 
imposes on the life of the soul in 
manifestation, the signs of the Divine 
knowledge, power and bliss. 

A purely passive equality may 
be attained in three ways, by 
endurance, submission and indiffer- 
ence. In adopting the method of 
endurance, we have to rety on the 
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strength of the spirit within us. The 
ordinary mind has not got this 
strength. It meets certain impacts 
with senses, is able to assimilate 
them partially or completely and 
then to that extent it has its 
reactions of pleasure, etc. The 
impacts which it finds too strong, 
or too discordant, produce reactions 
of pain, dissatisfaction, dislike, etc. 
Some impacts the normal mind 
succeeds in keeping at bay and the 
only reaction is that of indifference 
or tolerance. The normal human 
mind offers these three kinds of 
reactions to things, persons and 
happenings. The soul striving for 
mastery must begin by turning upon 
these reactions the opposite force of 
a strong and equal endurance. 
Instead of escaping from the 
unpleasant impacts, he should 
confront them and suffer with 
fortitude, and a progressive equani- 
mity. If this method is adopted it 
will be found that gradually what 
was before unbearable becomes easy 
to bear, the power to suffer increases. 
This method should be adopted not 
only towards the unpleasant but 
towards the pleasant reactions also. 
The soul should refuse to be carried 
away by them and should replace 
the eager and excited movement of 
the mind by the calm of the spirit. 

This result can be attained also 
by the adoption of the attitude of 
impartial indifference. The mind must 
be trained to cultivate towards impacts, 
pleasant or unpleasart, an attitude 
of luminous impassivity. This regards 
these passions of mind as things born 


of illusion. It puts away desire, 
obliterates the ego-sense and replaces 
desire by an impartial peace and ego 
by the pure Self which is not trou- 
bled and unhinged by the contacts 
of objects. It replaces all vital and 
emotional disturbances by the tranquil 
witnessing will and the impartial 
intelligence of the sage. As this 
attitude develops, it is found that 
the mind is bound voluntarily by 
the petty joys and troubles of life 
although in reality they have no 
hold on it. This attitude if persisted 
in with perseverence confers an all- 
pervading power of wide tranquillity 
and peace. The soul is ultimately 
freed in the delight of the Self and 
hunts no more after outward touches 
and their transient griefs and pleasures. 
It observes the world only as a 
detached spectator, as an impartial 
witness of a play in which it is no 
longer bound to participate. 

The third method is of submission 
to the will of the Almighty, a com- 
plete surrender of the individual to 
the Supreme Purusa. In the method 
of endurance, predominantly the will 
is used, in the way of indifference, 
knowledge or the understanding 
reason is utilized. So in this way of 
resignation, use is made primarily of 
the heart. The tie of the ego is 
loosened as we begin to find that we 
are no longer bound to take delight 
in things pleasant or sorrow over the 
unpleasant. We refer all impacts to 
the matter of our being. We care 
less and less for personal results. 
This attitude when persisted in, brings 
the peace and bliss of the union with 
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he Divine— the peace and bliss which 
remains untouched by the solicita- 
tions of the lower things. In spite of 
their separate starting points these 
three ways ultimately coincide and 
lead to the same result. First by the 
inhibition of the normal reactions of 
pleasure, pain and indifference to the 
impacts of the objective world and 
then by the separation of the Self 
from the instruments. 

Our perfection, however, must be 
more complete and more integral. 
We must develop a more active equality 
empowering us not only to front the 
world impacts with a detached calm 
out to return upon them with a 
aastering assimilation and to possess 
them with the wide calm and power 
of the equal spirit. This is quite 
possible because God, nature, soul 
are not separate existences but 
manifestations of the one self-existing, 
immovable reality. The reactions of 
the normal mind are degradation of 
the Divine values. When we begin 
to possess the full consciousness of 
the Self within us, and look upon 
everything, every event, every object, 
every person, as the manifestation of 
the Self, we begin to put a Divine 
value on things and objects and receive 
and act on them with the calm, joy 
and the seeing and controlling will of 
the spirit. We then begin to have an 
equal joy in the universe, an equal love 
for all objects, an equal will dealing 
with all energies and an equal know- 
ledge which sees the spirit behind all 
manifestations in the phenomenal 
world. The approach through a positive 
and active instead of a negative and 


passive equality will lead to a greater 
and more integral and embracing 
perfection. This should be based on 
the knowledge of unity. We must 
see all things as the Self and in the 
one Self. Then there must be a will 
of equal acceptance of all things, 
events, forces, as masks of the Self 
and on the basis of this more integral 
knowledge we must develop the 
strength to front everything with an 
untroubled heart and mind. We must 
identify our Self with the Self of the 
universe, develop a feeling of oneness 
with all creatures, a perception of all 
forces as the movements of energy of 
this Self — not of the ego but of the 
greater, transcendental Self. To this 
equal knowledge and the equal will of 
acceptance must be added the equal 
delight in all the cosmic manifesta- 
tions of the one Self. 

To grasp the working of this 
positive method, it is necessary to 
have some idea of the three powers 
of the soul — of knowledge, feeling 
and action. All emotion is a way of 
the soul meeting and putting effective 
values on the touches of things. 
But the Self within feels nothing 
but universal delight, Anatida. 
The soul in the lower mind may 
give it shifting values of pleasure, 
pain, indifference, but all the time 
the secret Self within us takes equal 
delight in all these reactions. This 
secret delight must be made to 
descend on the lower instrumental 
selves and it must learn to take not 
only Dartial or perverse but the 
essential joy of all tilings. All- 
pervading is the principle of Amnda , 
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this fact the understanding reason 
must grasp and the heart must feel. 
The Prana must be free from desire 
and must turn into pure enjoyment, 
the rasa which the understanding 
and the aesthetics perceive and feel. 
The instruments must be made to 
perceive things in the light of the 
Spirit and to transform all provisional 
values into the real and essential spirit- 
ual rasa . In the matter of knowledge, 
too, the positive attitude will not 
attach itself only to the known and 
try to put everything into this little 
frame, but will dwell on the known 
and the unknown with an equal 
mind. It will attach itself to no 
opinion, to no book. It will accept, 
but not limit itself even by ascer- 
tained truths; but will always be 
ready to new knowledge and seek 
for a more and more integral and 
embracing wisdom. It will reject 
nothing and will cling to nothing. 

Both the passive and active 
methods must be adopted, according 
to the need of our nature. Adherence 
to the passive way only would lead 
to individual quietistic salvation. 
The method of endurance should 
not stop short with a detached 
serenity and strength but proceed 
towards a positive strength and 
mastery, which when perfectly 
established will dispense with the 
capacity of endurance, since the 
Self then will be in possession of 
the universal energy and capable of 
determining all relations in the light 
of the infinite and all-pervading Anand . 

In a similar way the attitude of 
impartial indifference should not be 


allowed to end with mere indifferenceij 
to all things. It must develop! 
into an impartial acceptance of alt 
things of life as a whole and must* 
transform all experience into the 5 
supreme value of the Spirit. 

Resignation and submission, too, 
may be temporarily utilized but by 
full self-surrender, the all-possessing 
Ananda should be acquired along 
with an all-embracing oneness. The 
conjoint action of the positive and 
negative methods will enable the 
striving soul to live for the Divine— 
not shunning world-existence, not 
attached either to heaven or to the 
supercosmic Mukti but to live equally 
in oneness with the static and 
dynamic Divine. 

The perfect status of equality, 
therefore, is not mere quiescence 
and indifference, not a denial of 
experience but a positive superiority 
to the normal reactions of the mind 
and the life. The mental being 
working in the body tries to conquer 
life but is compelled by it because 
it yields to the desire reactions of 
the vital self. To be equal, not to 
be swept away by any desire is 
the first condition of real mastery. 
But a mere mental equality is not 
enough, because it is overpowered 
by the tendency of inactivity. 

It is only the spirit that is capable 
of the best and enormous action 
on the basis of a perfect and wide 
and equal calmness, because of 
its detached and yet intimate 
acceptance. The detachment is 

there because it is above all 

happenings, forces, ideas and move- 
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ments, and it has the intimate 
acceptance because it is one with all 
things. This aloof and yet embracing 
unity is the very basis of the full 
equality of the Spirit. A sincerely 
struggling soul— a real Sadhaka — must 
^ave equality 3rst in the most prac- 
tical sense of the word, freedom 
from mental, vital, physical preferences, 
a ready, willing and impartial accep- 
tance of all happenings within and 
around him. He must develop a 
steady peace and absence of all 
disturbance, and also a positive joy 
and laughter of the soul embracing 
all life and existence. Equality is 
infinity and universality. Limitation 
of this or that from the mind or 
body is not equality. Since men in 
his normal living is subject to mental 
and vital formations and does not 
enjoy the freedom of his real nature 
attachment to them is his normal 
condition. Further the Sadhaka has 


What am 1 ? 


What am I ?— Nothing, a mere 
speck in the horizon. Born out of 
vanity or to atone for the wrongs 
done in the past, 1 am cradled and 
fondled in the lap of living beings. 
They kiss me, wipe my tears, pat me 
on the back, and teach me their 
human sounds— papa and mamma. I 
stammer, tumble and get up, pick 
up the sweet conversation and 
penetrate the sunshine of boyhood. 
Worldly education teaches me how 
to interpret things and know them to 
be what thay are not. It makes me 
understand the 'tliou* and ‘thine* of 
material objects. If I hesitate, shy 
like a fresh horse, l am made to 
stoop low, take up the yoke and 
march on. Even then some people 


to be constantly and persistently on 
the watch as the witnessing Purusa . 
He must repel even the last incidence 
of trouble, anxiety, grief. He must 
detect it and discourage it by his will. 
On no account must he allow these 
ideas or feelings to find lodgment in 
the mind. There must be a constant 
insistence on the one idea, the idea 
of surrender to the Divine, to God 
within us and the world, the Supreme 
Spirit. The Buddhi dwelling on this 
master conception must discourage 
all lesser insistences and the ego 
appearing through reason, personal will, 
heart or the desire must be rooted out 
mercilessly. The calm thus established 
in the whole being based on the 
perception of the Divine energy must 
remain the same whatever happens 
in health and disease, pleasure and 
pain, in good fortune and adverse 
fortune, in success and failure, honour 
and dishonour. 


By I. B ISaxena, M. A- 

call me a simpleton. I laugh at 
them— but who cares ? None. 

Youth creeps in with all the high 
hopes. I receive the Cupid’s impulse 
and find myself in a desperate love 
with a damsel. 

Yes, she doth smile, and she does 

weep, 

Like a youthful hermitese. 

Beauteous in wilderness. 

I begin to think as if I cannot 
live without her. A moment’s separa- 
tion is mostly unbearable. Then I enter 
the life. Children, grandchildren and 
scores of relatives crop up. I seem 
to forget e\' y thing but my sweet 
surroundings. At last— 

His body was bent double feet and 

head 
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Coming together in life's pilgrimage; 

and I review my past career, my 
joys and sorrows in a doubtful mood. 

All the world 1 s a stage, 

And all the men and women 
merely players: 
They have their exits and their 

entrances: 

And one man in his time plays 

many parts, 

His acts being seven ages. At first 

the infant, 

Mewling and pucking in the nurse’s 

arms. 

And then the whining school boy 
with his satchel 
And Bhining morning face, creeping 

like snail 

Unwilling to school. And then the 

lover, 

Sighing like furnace, with a woeful 

ballad 

Made to his mistress’ eyebrow. 

Then a soldier, 
Full of strange oaths, and bearded 
^ like the pard, 

Jealous in honour, Budden and 
quick in quarrel, 
Seeking the bubble reputation 
!teven in the cannon’s mouth. And 
then the justice, 
In fair round belly with good 

capon lin’d, 

With eyes severe and beard of 

formal cut, 

Full of wild saws and modern 

instances: 

And so he plays his part. The 
sixth age shifts 
Into the lean and slippered 

pantaloon. 

With spectacles on nose and pouch 

on side, 

jEtis youthful hose well sav’d, a 
world too wide 
For his shrunk shank: and his big 

manly voice 


iVot 


Turning again toward ohiffl 

treble, pipe! 

And whistles in his sound. 

scene o: 

That ends this strange even$l' 

historji 

Is second childishness and mex!< 

oblividi 

Sans teeth, sans eyes, sans taste 
sans everything 


Yet, again, I feel — what am t4fr 
Something. For who is it that puts 
that question ? Who is there that 
has compelled me to write thes. 
lines ? It is the ultimate presupposi 
tion. It is /. If I doubt its existence 
the very doubt presupposes thd 
doubting entity, and thus makes 
conscious of myself— the Atma , or, 
anything you will call it. After this : 
realization, which leaves no loophole, 
I cannot nickname ‘it. 9 For he 
dwelleth in me— a conscious, subtle 
and mysterious force whose food is 
the thought of God, whose means of 
subsistence is his bounteous Nature 
and whose devotion is his practical 
working of the world. I am. no 
more an atheist: neither am I ^ 
nihilist. I am a pure being capaK ? 
of immense spiritual flights ' 
worthy of His pity and Love. 


Our birth is but a sleep and a 

forgetting: 

The soul that rises with us, our 

life’s atari 

Hath had elsewhere its setting*; 
And coineth from afar. 

Not in entire forgetfulness, A > 
But trailing clouds of glory d<$ A W8 

ctotnu 

From God. who is our home. 











